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PREFACE 


A reader striking open this third volume of our dictionary may 
receive the impression that we have moved away somewhat from 
the style, the methods, the scope and even, arguably, the aims of 
the first. And indeed although we have striven to follow the lines 
laid down by the pioneers of this lexicographical project, resistless 
time has rolled on and wrought all manner of changes that, cumu- 
latively, might create such an impression. 

First, the team of the most active contributors has continued to 
change, and the latest arrivals - DIWAKAR ACHARYA, SHAMAN 
HATLEY, CSABA KISS, ISABELLE RATIE, SOMDEV VASUDEVA, and 
CLAUDIA WEBER — have different interests and reading experi- 
ences. They bring with them knowledge of the philosophical litera- 
ture of Kashmir (ISABELLE RATIE), of the more esoteric and trans- 
gressive Saiva traditions (SHAMAN HATLEY, CSABA KISS, SOMDEV 
VASUDEVA), of the Srividya (CLAUDIA WEBER), and of a range of 
Saiva, Saura and Vaisnava literature recently uncovered in old Ne- 
palese manuscripts (DIWAKAR ACHARYA). 

Second, the range and quantity of texts available to us today 
have continued to expand: the field of tantric studies is at the mo- 
ment a relatively active one, and new editions have been appearing 
at a steady rhythm in the last decade, particularly of Saiva litera- 
ture. Just since the appearance of our second volume, for instance, 
we now have to hand new printed editions of the Ajitamahatantra, 
of the one-hundred-verse recension of the Kalottara, of the Tattva- 
trayanirnayavivrti of Ramakantha, of the Diptagama, of the Pafica- 
varanastava of Aghorasiva, of the Parakhyatantra, of a huge sec- 
tion of the Manthanabhairava, of the Mahotsavavidhi attributed to 
Aghorasiva, and of part of the Siksmagama. Given this wealth of 
freshly available material, there are some works that we have 
either not been able to refer to at all or that we have cited only in 
certain recently added articles. 

But it is also the easy availability of digital photographs of 
manuscripts spread across the globe that has given us access to 


7 


Preface 


more primary sources. This is thanks especially to such initiatives 
as those of the Muktabodha Indological Research Institute, who 
have digitised and put on line images of all the transcripts of the 
French Institute of Pondicherry (IFP), with a catalogue prepared by 
the EFEO and IFP; the San Marga Trust, Chennai, who have this 
year (2011) finished photographing all the palm-leaf manuscripts 
of the IFP and of the EFEO Centre in Pondicherry; and the Nepal- 
German Manuscripts Preservation Project and its successor, the 
Nepalese German Manuscript Cataloguing Project, which have 
opened up the manuscript treasures of Nepal. This means that, for 
the Saivasiddhanta for example, we can now read much of the 
literature that was known at one of its highpoints — the twelfth cen- 
tury in the Tamil-speaking South — to the prolific commentator 
Aghorasiva and his disciples; but we can also read some of the 
works that members of his South Indian school never cite and that 
may have been lost to them, such as the Nisvasatattvasamhita and 
the Tattvatrayanirnayavivrti of the tenth-century Kashmirian 
theologian Ramakantha. 

Furthermore, there has been a revolution in terms of ease of ac- 
cess to primary material entailed by the growth of a library of ma- 
chine-searchable electronic versions of both published and of hith- 
erto unpublished works. We have made use particularly of the e- 
texts available through GRETIL (the Gottingen Register of Elec- 
tronic Texts in Indic Languages) maintained by REINHOLD 
GRUNENDAHL, of the Digital Library of the Muktabodha Indologi- 
cal Research Institute, of the smaller collections posted on sites 
such as that of the Institut Francais de Pondichéry and the Tantric 
Studies website, and of electronic texts not posted on such sites but 
made available to us (or to individuals among us) by individual 
scholars. For such contributions, we should like to thank in 
particular Dr. ANIL KUMAR ACHARYA, NIRAJAN KAFLE, Dr. NINA 
MIRNIG, Dr. DEVIPRASAD MISHRA, Dr. NIBEDITA ROUT, Prof. 
ALEXIS SANDERSON, Dr. S.A.S. SARMA, Dr. R. SATHYANARAYA- 
NAN, Dr. OLGA SERBAEVA SARAOGI, MICHAEL SLOUBER, and Pro- 
fessor JUN TAKASHIMA. Another individual who deserves special 
mention for his help in the preparation of this volume is CHRISTIAN 
FERSTL, not for furnishing electronic texts, but for painstakingly 
combing through the finished book in order to check cross-refer- 
ences and to eradicate inconsistencies, oddities and errors of vari- 
ous kinds. We are grateful for his careful work. 
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Especially useful are the electronic transcriptions of hitherto 
unpublished works, reading which would otherwise require many 
hours of patient decipherment. For such transcriptions, we have 
tended to include in our abbreviations an initial in parentheses of 
those responsible for the onerous but extremely useful work of 
reading and entering them. Thus, for instance, when we refer to 
MARK DYZCKOWSKI’s electronic text of the unpublished Tantra- 
sadbhavatantra — which is not simply the transcription of one 
manuscript, but a collation of several — we use the siglum TSB(D). 
Similarly, for another vast work of historical importance, the 
Picumatabrahmayamala, typed in by SHAMAN HATLEY and revised 
by CSABA Kiss, we use the siglum PBY(H). This practice serves 
not only to acknowledge our debt to those who have passed patient 
hours poring over manuscripts and typing, but also to distinguish 
the versions we have used, since for some works there are several 
transcriptions or partial transcriptions that circulate informally, of- 
ten with differing chapter- and verse-numerations. (Many of these 
electronic texts, although unprinted, are available online, and for 
those that are not, we have been working to make them available 
soon, for instance through the recent ANR-DFG-funded Franco- 
German project “Early Tantra”, so that our sources may become 
available to those who consult the dictionary.) 

Third, these new resources, and the new forms in which they 
are available to us, have also changed our working methods. 
Whereas the initiators of this project worked with notes and card- 
indices that they had compiled over a life-time of reading, we are 
faced with dozens, hundreds, or sometimes even thousands of us- 
ages of a given tantric expression at the touch of a search-button. 
Many instances are therefore inevitably unfamiliar to us, but we 
must at least attempt to take what is relevant into account. Search- 
ing through an electronic library with “grep” thus has considerable 
and obvious advantages, but carries with it an obligation to take 
into account more passages than we would otherwise encounter. 
Furthermore “grepping” is especially helpful for revealing the con- 
tours of evolutions in usage for certain expressions. We can see at 
a glance, for instance, that some usages appear almost exclusively 
in pre-tenth-century Saiva works — for example pavitra in the 
sense of brahmamantra —, or that they are shared only by Pajfica- 
ratra scriptures and Saiva post-twelfth-century Temple Agamas — 
the terms disahoma and nityotsava, for instance — or again that 
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they are used across the whole tantric spectrum and beyond, but 
with differing senses or nuances. The term prdyascitta, for 
example, is an extremely common one in all periods and most 
genres in our purview, but we can quickly see that in Saiva works 
up to the twelfth-century emphasis is placed upon rites of expiation 
for an individual’s religious and social transgressions (inter-caste 
contact during meals, sexual acts, etc.), while post-twelfth-century 
Temple Agamas emphasise reparatory rites for problems in large- 
scale public rituals. The changing meaning of the expression daksi- 
ndmurti might also be cited as an example: familiar now as the 
label for an iconographic type, it was once only used to express the 
position of the locus of divinity with respect to the position 
adopted by a tantric practitioner. 

It is thus no less than a methodological revolution which could 
not have been avoided that has led to the considerable difference in 
style between volumes | and 3. The stated aim at the outset was to 
furnish a basic dictionary of tantric terminology that would make 
reference only to published literature and whose definitions would 
be largely devoid of speculation about dating and about termino- 
logical evolution. (The only concession to such historicising of 
tantric terms was the effort made to rank texts roughly in what 
might be supposed to have been their chronological order when- 
ever the texts are named together in lists of references.) In this 
third volume, many of the articles are now arguably a little more 
like the entries of an encyclopaedia than of a dictionary: not only 
do they often include more text-references, they also contain 
allusions to questions of chronology and to changes of usage over 
time and across genres. This shift may be regretted by some, who 
wanted this project to result in a quick-reference guide to tantric 
terminology, and who may therefore reproach us for not having 
exercised our editorial responsibilities; it may be welcomed by 
others, who will be happy to find more exploratory discussions and 
even divagations. A shift of this kind, if not of this degree, was in 
any Case, it now seems to us, inevitable. 

It is to be hoped that our knowledge of the history of tantric 
literature will continue to grow, and it is to be expected that 
changes in the way we work will continue to surprise us, and so we 
shall have to continue to adapt. It is therefore no shame to ac- 
knowledge that this five-volume kosa will no sooner be finished 
than it will almost certainly be seen to be in need of revision by an- 
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other generation of scholarship. Already today colleagues tell us 
how fruitful it would be to expand the project to include also Bud- 
dhist tantric literature, more and more of which is also coming to 
light and whose terminology overlaps with that of the Saiva and 
Vaisnava sources examined in this dictionary. But this will obvi- 
ously have to be left to others. 

By way of conclusion, since we have, in defending our lengthi- 
ness, been stressing the degree to which this volume departs from 
its predecessors, we should like to emphasise that we have none- 
theless been following the principles and structure laid down by 
HELENE BRUNNER}, GERHARD OBERHAMMER and ANDRE 
PADOUX, who conceived this dictionary and to whom we acknowl- 
edge our profound indebtedness. We only rarely depart from the 
list of words that they drew up—working at a time when much 
tantric literature was still quite unmapped—as requiring definition, 
and the individual articles are structured as before. We wish also to 
reiterate our gratitude to each of them individually: to GERHARD 
OBERHAMMER for having first assured for the project the consid- 
erable support of the Austrian Academy of Sciences (whose tradi- 
tion of hospitality in a stimulating environment has been main- 
tained by ERNST STEINKELLNER and now HELMUT KRASSER); to 
HELENE BRUNNER*, few of whose definitions are present in this 
volume, but whose monumental four-volume study of the Soma- 
Sambhupaddhati laid the foundations for the study of Saiva ritual 
terminology; and to ANDRE PADOUX, who has often announced his 
intention to withdraw from active duty, but who has nonetheless 
continued to contribute and who has tirelessly followed the devel- 
opment of the volume, dispensing encouragement and advice, ever 
ready to open the doors of his study for unscheduled discussions 
with dictionary-contributors who pass through Paris. 


The editors, 
June 2011, Paris and Vienna. 
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Vimalacarva (44): NAK. ms. 7/7 (= NGMPP B 
26/16). 

Tridasadamaripratvangiravisavakananatantra (\): 
NAK., ms. 3-30 (= NGMPP B 173/22). (transenpt by 
the staff of Muktabodha under the supervision of 
MARK DyYCZKOWSKI. http://www.muktabodha.org. 
2011-09-06) 


Tvaritamilasitra (.\): NAK,. ms. 54852 (= 
NGMPP B 126/9). (electronic transcription kindly 
provided by MICHAEL SLOUBER) 


Tattvasamgraha, Sadyojvoti (.\): PYERRE-SYLVAIN 
FILLIOZAT: Le Tattvasamgraha. “Compendium des 
Essences” de Sadyojvou. BEFEO 77 (1988) 97-163. 


Tantrasadbhava (.\) : NAK. ms. 5-1985 (= NGMPP 
A 188/22), NAK. ms. 1-363 (= NGMPP A 44/1). 
NAK,. ms. 5-445 (= NGMPP A 44/2). (electronic 
edition kindly provided by MARK DyCZKOWSk]I) 
Tantrasadbhavasara (.\): Gilgit Mss. 3221, 3222. 
3340, 3341. (electronic text and edition of fragments 
kindly provided by SOMDEV VASUDEVA) 


x 


Daksinamiirtistotra, attribué A Sankaracdrya: The 
Dakshinamurti-Stotra of Sri Sankaracharwa with 
Commentaries by Suresvarachirya, Svayamprakasa 
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& Ramatirtha. Ed. by A. ManiApiva SAstri and K. 
RANGACHARYA. (Government Oriental Library Se- 
ries. Bibliotheca Sanskrita 6). Mysore 1895. 
Dattatreyayogasastra (/.) : Yova Shastra of Dattatre- 
ya. Ed. BRAHMA MITRA AwastiHl. Translated by 
AMITA SHARMA. Delhi 1985. 


Devatavahanaciirnikadi (A) : T. 648. 

Diptagama (2.): Diptagama. Edition critique, éd. 
MARIE-LUCE BARAZER-BILLOKET, BRUNO DAGENS, 
VINCENT LEFEVRE, avec Ja collaboration de S. SAM- 
BANDHA SIVACARYA et la particpation de Curist@Ly 
BAROIS. 3 vols. (Collection Indologie %\.), $1.2, 
81.3). Pondichéry 2004, 2007, 2009. 
Devamrtapaficaratra (77): v. ACHARYA forthcoming. 
Devyadmata, aussi connu sous Je nom de Nisvasa- 
khyamahatantra (/.): NAK, ms. 1-279 (= NGMPP 
A 41/15), NAK, ms. 5-446 (= NGMPP A 41/13). 
Devidvyardhasatika (/.): NAK, ms. 1-242 (= 
NGMPP A 161/12), NAK, ms. 5-5184 (= NGMPP A 
161/14). (electronic edition kindly provided by 
MARK DyCZKOWSKI) 

DevipaficaSatika (/7.): NAK, ms. 5-5183 (= NGMPP 
A 150/6), NAK, ms. 1-252 (= NGMPP A 1%2/6). 
(electronic edition kindly provided by MARK DycCz- 
KOWSKI) 

Dhatupatha, attribué a Panini : Dans : Panini’s Gram- 
matik. Hg., iibersetzt, erlautert und mit verschiedenen 
Indices versehen von OF10 BOHTLINGK. Delhi 1998 
(first indian edition), pp. 61*-94*. 
Dhvanydlokalocana : Anandavardhana’s Dhvanyalo- 
ka with the Locana and Balapriya commentaries by 
Abhinavagupta and Ramasaraka. kd. by PATTABHI- 
RAMA SASTRI. Benares 1940. 

Nityahnikatilaka (/.): NAK, ms. 3-384 (= NGMPP 
A 41/11). 
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Naradapurana: Naradiyamahapuranam. [Ed. by] 
KHEMARAJA SRIKRSNADASA. Bombay 1867. 


Nityakaula (AA): NAK, ms. 2-226 (© NGMPP B 
26/21). (electronic text kindly provided by ALEXIS 
SANDERSON) 


Nityagrantha, attribué 4 Ramanuja (Xt): Dans: Sri 
Bhagavad Ramanuja Granthamala. Ed. P.B. ANNAN- 
GARACHARYA. Kancheepuram 1956, pp. 181-188. 


Nadabindiipanisad : v. YU, pp. 214-226. 
Nyayasitrabhasya, Vatsyayana : v. NS. 


Nyayasiddhafijanatika, Rangaramanuja (3%) : Venka- 
tanathaviracitam Nyayasiddhafjyanam. Ramgarama- 
nujasvamiviracitasaralavisadavyakhyaya Krsnatata- 
yaryaviracitaya Ratnapetikakhyaya vyakhyaya ca 
sametam. (Ubhayavedantagranthamala). n.p. 1976. 


Nityasodasikarmnava (A): VamakeSvaratantrantarga- 
ta-Nityasodasikarnavah.  Sribhaskararayonnitasetu- 
bandhakhyavyakhyanasahitah. Ed. by KASINATHA 
VASUDEVA ABHYANKARA. (Anandasramasamskrta- 
granthavalih 56). Poona °1976. 


Nyayasutra, Gautama : Gautamiyanyayadarsana with 
Bhasya of Vatsyayana. Ed. by ANANTALAL THAKUR. 
(Nyayacaturgranthika 1). New Delhi 1997. 


Pampamahatmya, ch. 11-13 (A): Dans: VASUN- 
DHARA FILLIOZAT : Kalamukha and Pasupata Tem- 
ples in Dharwar. Chennai 2001, p. 119-126, 139-152. 


Parasarasamhita (Xt) : Parasara Samhita (With San- 
skrit Text & Tamil Translation). Transliteration From 
Telugu to Devenagari Done by THIRUKKANNAPURAM 
SATAKOPACHAR and Translation From Sanskrit to 
Tamil Done by E.S.V. NARASIMHACHARIAR. (Sripan- 
charatra Agama Samrakshana Trust Publication Se- 
ries 1). Srirangam 2000. 


Parakhyatantra (A): The Parakhyatantra. A Scrip- 
ture of the Saiva Siddhanta. A Critical Edition and 
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Annotated Translation by DOMINIC GOODALL. (Col- 
lection Indologie 98). Pondichéry 2004. 


Patravidhi, attribué 4 Gargya (A\) : v. ACHARYA 2011. 


Paficdvaranastava, Aghorasiva (/\) : The Paficavara- 
nastava of Aghorasivacaérya: A Twelfth-Century 
South Indian Prescription for the Visualisation of 
Sadasiva and His Retinue. An Annotated Critical 
Edition by DOMINIC GOODALL, NIBEDITA ROUT, R. 
SATHYANARAYANAN, S.A.S. SARMA, T. GANESAN, S. 
SAMBANDHASIVACHARYA. (Collection Indologie 
102). Pondichéry 2005. 


PuraScaryarnava (/_): Purascaryarnava of His Maj- 
esty Shri Pratap Sinh Sah Dev King of Nepal (A 
treatise dealing with Theory & Practice of Tantric 
Worship). Ed. by MURALIDHAR JHA. Delhi *1986. 


[Pauskara-]Paramesvaratantra [/\]: Cambridge Ms. 
Add. 1049. 


Parasuramakalpasitra (/,): ParaSuramakalpasitra 
with Ramesvara’s Commentary. Ed. by A. MAHA- 
DEVA SASTRI. Revised and Enlarged by SAKARLAL 
Y AJNESWAR SASTRI DAVE. (GOS 22). Baroda “1999. 
Prayascittasamuccaya, Hrdayasiva (4A) : Cambridge 
University Library Ms. Add. 2833. (transcription 
kindly provided by R. SATHYANARAYANAN) 
Pranatosini, Ramatosana (/\): Pranatosini Ramato- 
sanabhattacaryena tantrasastrat samkalayya viracita. 
Ed. by JIVANANDAVIDYASAGARA BHATTACARYA. 
Calcutta 1898. 

Paratrimsikavivarana, Abhinavagupta (A): The 
Para-Trimshika with Commentary. The Latter by 
Abhinava Gupta. Ed. with Notes by MUKUNDA 
RAMA SHASTRI. (KSTS 18). Bombay 1918. 


Prasadadipikamantratippani (41): NAK, ms. 1-1075 
(= NGMPP B 26/24). 
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Puratanaprabandhasangraha : Puratanaprabandhasan- 
graha. Ed. by JINAVUAYA MUNI. (Singhi Jaina Series 
2). Calcutta 1936. 


Pasupatabrahmopanisad (A) : v. YU, pp. 227-248. 


Picumata/Brahmayamala (A\): NAK, ms. 3-370 (= 
NGMPP A 42/6). (transcript kindly provided by 
SHAMAN HATLEY, with corrections by CSABA KISS) 


Brahmayamalasara (AA): NGMPP E 1527/6. (tran- 
script kindly provided by SHAMAN HATLEY) 


Prayogamaiijari, Ravi (AA): Prayogamafijari. Ed. by 
Si. KE. RAMAN NAMPIYAR with KE. ACYUTAPPO- 
TUVAT. Tripunithura 1953-54. 


Prayascittavidhi, attribué 4 la Kriyakramadyotika de 
Aghorasiva (A\): akoracivacariyar iyarriya kriya- 
krama jyoti. élam pakam prayaccittaviti. mayilai 
alakappamutaliyaral civaflanapotayantracalaiyir pati- 
ppikkappattatu. Chennai, Cintatirippéttai. Kali 5011. 


Prayascittavidhi, Gargya (AA) : DIWAKAR ACHARYA : 
The Prayascittavidhi: Manual on Atonement of the 
Lakulisa Pasupatas. (forthcoming) 


Pratisthalaksanasarasamuccaya, Vairocana: Nepala- 
rajakiya pustakalayasthahastalikhitapracinapustaka- 
nam anyatamah  Pratisthalaksanasarasamuccayah 
tasyayam ekadasadhyayaparyantah prathamo bhagah 
BUDDHISAGARASARMANO ’dhyaksatayam DAMODA- 
RASARMANA sampaditah sampadakena BABUKRSNA- 
SARMANA ca _ samSodhitah. (Purdtattvaprakasana- 
mala 37). Kathmandu 1966. 


Rastriyabhilekhalayasthahastalikhitapustakanam 
anyatamah vairocaniyah Pratisthalaksanasarasamuc- 
cayah tasyayam dvadasadhyayato dvatrimsadhyaya- 
paryantah dvitiyo bhagah BUDDHISAGARASARMANO 
‘dhyaksatayam DAMODARASARMANA — sampaditah 
BABUKRSNASARMANA samsodhitah. (Purdatattvapra- 
kaSanamala 42). Kathmandu 1968. 
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Pramanavarttika, Dharmakirti : Pramanavarttika-Ka- 
rika (Sanskrit and Tibetan) ed. by YUSHO MIYASAKA. 
Acta Indologica 2 (1972) 1-206. 


Pratyabhijnahrdayavrtti, Ksemaraja (A) : v. PHr. 


Brhatkathaslokasamgraha, Budhasvamin: The Em- 
peror of the Sorcerers by Budhasvamin. Ed. and tran- 
slated by JAMES MALLINSON. 2 vols. (The Clay San- 
skrit Library). New York 2005. 


Brhattantrasara, Krsnananda Agamavagiéa (A) : Br- 
hattantrasara of Krsnananda Agamavagisa. Ed. by 
RASIKAMOHANA CATTOPADHYAYA. Calcutta 1896. 


Brhannilatantra (AA): Brhannilatantra. Ed. by Ma- 
DHUSUDAN KAUL. Delhi 1984. 


Brhatstotraratnakarah : Brhatstotraratnakarah. sam- 
padakah SIVARAMASARMA VASISTAH. (Chaukhamba- 
Stotra-Granthamala 29). Varanasi 1960. 


Bharadvajasamhita (X%) : T. 421. 


Bhairavananda : Bhairavananda of Manika. Ed. with 
a Nepali translation by GYANMANI NEPAL. Kath- 
mandu 2000. 


Bharadvajasamhita (5%) : Naradapaficaratra-(Bharad- 
vajasamhita) Sarayiprasadamisrakrtatikasahita. se- 
yam KHEMARAJA SRIKRSNADASASresthina ... praka- 
§ita. Bombay 1962. 


Bhogahastatantra (A) : Edition in progress by DIwa- 
KAR ACHARYA. This Text is also called Urmikaular- 
nava: v. s.v. UKA(D). 


Bhagavatapurana (3%): Maharsivedavyasapranitam 
Srimadbhagavatamahapuranam (sacitram sarala-hin- 
di-vyakhya-sahitam). Vol. 1: Skandha 1-8; Vol. 2: 
Skandha 9-12. Gorakhpur '1940, 71951. 


Majfijusriyamilakalpa: The Aryamanjusrimilakalpa. 
Ed. by T. GANAPATI SASTRI. 3 vols. (Trivandrum San- 
skrit Series 70, 76, 84). Trivandrum 1920, 1922, 1925. 
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Matasdra (A): NAK, ms. 3-379 (= NGMPP B 
28/16). (electronic text kindly provided by SOMDEV 
VASUDEVA) 


Matsyendrasamhita (A): Matsyendranatha’s Com- 
pendium (Matsyendrasamhita). A Critical Edition and 
Annotated Translation of Matsyendrasamhita 1-13 
and 55 with Analysis by CSABA Kiss. D.Phil. Thesis 
of the University of Oxford, 2009. (unpublished) 


Mahanarayanopanisad (34): La Maha Narayana 
Upanisad. Edition critique, avec une traduction fran- 
caise, une étude, des notes et, en annexe, la Pra- 
nagnihotra Upanisad par JEAN VARENNE. 2 vols. UCI 
11, 13). Paris 1960, 71986. 


Mahanayaprakasa, Arnasimha (A\): NAK, ms. 5- 
5183 (= NGMPP A 150/6). (preliminary electronic 
edition kindly provided by MARK DYCZKOWSK]) 


Mahanayaprakasa (/\) : The Mahanayaprakasa. Ed. 
by K. SAMBASIVA SASTRI. (Trivandrum Sanskrit Se- 
ries 130). Trivandrum 1937. 


Markandeyasamhita (Xt) : Markandeyasamhita. Pub- 
lished by Tirumala Tirupati Devasthanams. Tirupati 
1984. 


Malatimadhava, Bhavabhiti: A Critical Edition of 
the Malatimadhava by MICHAEL COULSON. Revised 
by RODERICK SINCLAIR. Delhi 1989. 


Malatimadhava, Bhavabhiti : The Malatimadhava of 
Bhavabhuti with The Commentaries of Tripurari and 
Jagaddhara. Ed. by MANGESH RAMAKRISHNA TE- 
LANG. Revised by WASUDEV LAXMAN SASTRI PAN- 
SIKAR. Bombay 71905. 

Mimamsasitra, Jaimini : Jaiminipranite Mimamsadar- 
Sane prathamadhyayasya dvitiyapadam arabhya dvi- 
tiyadhyayagataprathamapadanto vibhagah (Kumiarila- 
bhattapranitatantravartikasahitaSabarabhasyopetah). 
etat pustakam KASINATHA VASUDEVASASTRI ABHYAM- 
KARA tatha GANESASASTRI JOSI ety etaih pathabheda- 
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tippanyadibhih sahitam punahsaméodhitam. (Ananda- 
Sramasamskrtagranthavalih 97). Poona 71970. 


Mundakopanisad : Dans: PATRICK OLIVELLE, The 
Early Upanisads. Annotated Text and Translation. 
(South Asia Research). New York, Oxford 1998, pp. 
434-455. 


Mrgendravrtti, Bhatta Narayanakantha (A) : v. Mrg. 


Merutantra (A\): Merutantram Srisivasivasamvado- 
panibaddham. RAGUNATHASASTRIdvara samsodhya- 
tippanyadibhih pariskrtam. Bombay 1908, *1990. 


Maharthamanjari, Mahesvarananda (/A\): The Ma- 
harthamanjari with the Commentary Parimala of 
Mahesvarananda. Ed. by T. GANAPATI SASTRI. (TSS 
66). Trivandrum 1919. 


Yajfavalkyasmrti: Yajnavalkyasmrti of Yogisvara 
Yajnavalkya. With the commentary Mitaksara of Vi- 
jnanesvara, Notes, Variant readings, etc. Ed. with 
nue etc. by NARAYAN RAM ACHARYA. Bombay 
1949. 


Yuktidipika: Yuktidipika. The Most Significant 
Commentary on the Samkhyakarika. Vol. 1. Criti- 
cally ed. by ALBRECHT WEZLER and SHUJUN MOTEGI. 
(Alt- und Neu-Indische Studien 44). Stuttgart 1998. 


Yogasastravivarana:  Patafijala- Yogasiitra-Bhasya 
Vivaranam of Sankara-Bhagavatpada. Crit. ed. with 
Introduction by POLAKAM SRI RAMA SASTRI and S.R. 
KRISHNAMURTHI SASTRI. Madras 1952. 

Yogasitra, Patafijali : v. YBh. 

Yogasitra, Patafijali : Vacaspatimisraviracitatikasam- 
valitavyasabhasyasametani Patafijalayogasitrani. ta- 
tha Bhojadevaviracitarajamartandabhidhavrttisameta- 
ni Patafijaliyogasitrani. etat pustakam KASINATHA 
SASTRI ity etaih samSodhitam. tac ca HARI NARA- 
YANA APATE ity anena (...) prakasitam. (ASS 47). 
Poona 1904. 
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Ratnatika (A) : v. GK. 


Rudrayamalatantra (A): Electronic edition of SU- 
DHAKAR MALAVIYA (published on the website of the 
Muktabodha Indological Research Institute, 
http://www.muktabodha.org, 2011-09-20). 


Lingapurana (A): Lingapuranam JIVANANDA VI- 
DYASAGARA bhattacaryyena samskrtam prakasitafi 
ca. Calcutta 1885. 


Lilavatisara, Jinaratna: Lilavati-sara: A Sanskrit 
Abridgement of JineSvara Siri’s Prakrit Lilavai- 
Kaha. Ed. by H.C. BHAYANI. (L.D. Series 96). Ah- 
medabad 1983. 


Vasudevakalpa, attribué 4 Mahalaksmisamhita (<4) : 
Edition in progress by DIWAKAR ACHARYA. 


Vamadevapaddhati (/\) : The Vamadevapaddhati of 
Vamadevasivacarya. Ed. by S. SWAMINATHASIVA- 
CARYA, S. Tiruppalaivanam 1997. 


Vijayottarasamhita (A): Vijayottara Samhita. A 
Critical Edition and Study by K. MALLIKESWARAN. 
MPhil. Thesis of the University of Madras, 1977. 
(unpublished) 


Virattahases varadhvajarohanadevatavahanacirnika 
(25 T. TPTO. 


Vikramacarita : Vikrama’s Adventures or The Thir- 
ty-two Tales of the Throne. Ed. (...) and translated 
into English with an Introduction by FRANKLIN 
EDGERTON. 2 vols. (Harvard Oriental Series 26-27). 
Cambridge 1926, repr. Delhi 1993. 


Varivasyarahasya, Bhaskararaya (A): Varivasya- 
Rahasya and its commentary Prakaéa by Sri Bhaska- 
raraya Makhin. Ed. with English translation by S. Su- 
BRAHMANYA SASTRI. (ALS 28). Madras 1934, *1976, 
*2000. 


Vyomavyapistava, Ramakantha (A): Vyomavyapi- 
stava of Ramakantha with the commentary (Jaghu- 
tika) of Vedajnana. Provisional edition by NIBEDITA 
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ROUT, based on several Mss. including T. 128, T. 
112, T. 434, and Gottingen Ms. Schrader 121. 


Vatilasuddha (A): Agamarahasyam (Vatilasuddha- 
khyam). Ed. by KRSNADIKSITA. (Srimanonmanigran- 
thamald 6). Bangalore 1958. 


Vrddhasvacchandasamgrahatantra (A) : Vrddhasva- 
cchandasamgrahatantram. Ed. by PRAKASH PANDEY. 
(Ganganatha Jha Kendriya Sanskrit Vidyapitha Text 
Series 50). New Delhi 2001. 


Satapathabrahmana : The Catapatha-Brahmana in the 
Madhyandina-Cakha with Extracts from the Com- 
mentaries of Sayana, Harisvamin, and Dvivedaganga. 
Ed. by ALBRECHT WEBER. (Collectio editionum 
rariorum orientalum. Noviter impresserum 3). Berlin 
1855, Leipzig °1924. 


Satikakalottara : v. GOODALL 2007. 


Sivagrabhasya, Sivagrayogin (A) : Sivagrabhasya of 
Sivagrayogin. Ed. by KRSNASASTRIN. Kumbakonam 
1921. 

Saktanandatarangini (A) : Brahmanandagiri’s Sakta- 
nandatarangini. Text with Hindi Translation edited 
by RAMKUMAR RAI. (Zantra  Granthamala 
17). Varanasi 1993. 

Sandilyasmrti (St): Dans: The Smriti Sandarbha. 
Collection of Ten Dharmashastric Texts by Ma- 
harshis. Vol. 5. Delhi 1988, pp. 2793-2859. 


Sivopanisad (A\) : Dans : Un-published Upanishads. 
Ed. by the Pandits of Adyar Library under the Super- 
vision of C. KUNHAN RAJAN. Adyar 1933, pp. 324- 
STS: 

Sivasamhita (A) : Sivasamhita. Eds. B.R. SHARMA 
and G.S. SAHAY. Lonavala 1999. 

Sesasamhita (5%): Shesha Samhita of Pancharatra 
Agama. Ed. by G.R. JOSYER. Mysore 1981. 
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Sivajfianabodhavrtti, Jianaprakasa (A): Sivajiana- 
bodhavrttih vinaganadesastha Salivatipuranivasina 
Srijianaprakasacaryena viracita. [Tamil:] itu puloli 
piramasri ma. muttukkumaracuvami civacariyaik 
kontu paricotippittu, nallirr ta. kailacapillaiyal pa- 
ruttitturai kalanitiyantiracalaiyir patippikkap pattatu. 
kaliyaptam 5029 (= 1927). 


Sivadharmottara (A): Cambridge Mss. Add. 1645 
and 1694; T. 510, T. 281 and T. 75. 


Sivadharmasastra (A\): Dans : PaSupatimatam Siva- 
dharmamahaésastram pasupatinathadarsanam. Ed. by 
NARAHARINATHA. Kathmandu 1998. 


Saktapramoda, Devanandanasimha (A): Saktapra- 
modah kalyadidaSamahavidyatantratmakah kumarya- 
dipam cayatanadevatanam tantraig ca samalamkrtah 
DEVANANDANASIMHAbahaduranaradhipaih samgrhya 
viracitah. Bombay *2004 (first published 1890). 
Sivapijastava, Jianasambhu (A): Sivapiijastavah 
savyakhyah JnanaSambhuSivacaryapranitah. ayam 
K.M. SUBRAHMANYASASTRina, yathamati parisodhi- 
tah. (Sivagamasanghaprakasitagrantha 19). Deva- 
kottai 1935. 


Saivabhiisana, Paficaksarayogin (A): kaficipuram 
Sripaficakkarayogikal arulic ceyta caivapiisanam 
kranta marrum nakara moli milam-um tamil viyakki- 
yanam-um. Chennai 2005. 


Srimatottaratantra, ch. 7 (A): NAK, ms. 2-226 (= 
NGMPP B 28/17) and NAK, ms. 2-219 (= NGMPP 
A 194/3). (electronic working edition kindly pro- 
vided by SOMADEVA VASUDEVA) 


Svetasvataropanisad : V. OBERLIES 1995, 1996 et 
1998. 


Sivasittravarttika, Varadaraja (AA): The Shivasutra- 
Vartikam by Varadaraja. Ed. with Preface and Fore- 
word by MADHUSUDAN KAUL. (KSTS 63). Srinagar 
1925. 
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SattrimSattattvasandoha (A\): The Shath Trimshat 
Tattva Sandoha with Commentary by Rajanaka 
Ananda. Ed. with notes by MUKUNDA RAMA 
SHASTRI. (KSTS 13). Bombay 1918. 


Sadanvayasambhavakrama alias Sadanvayamaharat- 
nacitradhatuka, Umakanta (A): Wellcome Library 
Ms. beta 353. 


Samvitprakasa, Vamanadatta (Xt): The Samvitpra- 
kasa by Vamanadatta. Ed. with English Introduction 
by MARK S.G. DYCZKOWSKI. Varanasi 1990. 
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tatakapratisthd, n.f. [O], installation rituelle d’un bassin ; ritual 
installation of a water-tank; rituelle Installierung eines Wasser- 
beckens. 

[A] While tataka is often a syn. of puskarini, it is listed sepa- 
rately as a larger pond or water-tank in SP4, p. 403. The method of 
its installation, however, is the same as that of a middle-size tank 
(puskarini). V.s.v. puskarinipratistha. [J.T.] 

[<4] V. s.v. kiipapratistha. 


tattva, n.nt., parfois m. [O], réalité [fondamentale], principe ; [fun- 
damental] reality, principle; [grundlegende] Wirklichkeit, Prinzip. 

1. [A] Saivas appear to have inherited the structure of their 
ontology from Sankhya thinkers: the soul (purusa*), for the San- 
khyas, was the topmost principle, fundamentally different from 
that of matter (prakrti*) and all the principles derived from matter. 
Those twenty-three derived principles are the intellect (buddhi*), 
the principal of self-identity (ahankdra or garva*), the eleven fac- 
ulties of sense and action (including the manas*), the five subtle 
elements (tanmdatra*) and the five gross elements (bhita*). The 
Tantras of the Saiva Siddhanta modified this structure in two ways: 
they added principles to the top, demonstrating that the Sankhyas 
had correctly grasped the nature of only the inferior levels of the 
universe, and they attempted to place worlds inherited from older 
Saiva scriptures on the levels of these various principles. The latter 
change meant that tattva in some contexts approximates to a “real- 
ity level” of the universe in which various worlds are placed rather 
than a constitutive “principle” of the universe. 

In the post-scriptural Saiva Siddhanta of the commentators a 
consensus was reached that there were altogether thirty-six princi- 
ples: sivatattva*, §aktitattva, sadd@Sivatattva, tSvaratattva and sud- 
dhavidydtattva* constitute the pure universe (suddhddhvan*) 
above primal matter (maya*), and the remaining thirty-one make 
up the impure universe (asuddhddhvan). Those thirty-one, in a 
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commonly found but not invariable order of evolution are: primal 
matter, limited power to act (kala*), limited power of knowledge 
(vidyd*), passion (rdga*), time (kala*), binding fate (niyati*) and 
then all the principles of the mature Sankhya listed above (thus, 
e.g., DiU 13.29-33, T. 17, pp. 994-995). 

But there is no consensus in the scriptures about 1) how many 
tattvas there are; 2) what their order is; 3) exactly what they are — 
in some cases they are better rendered “principle”, in others “real- 
ity level”, and in the case of the tattva of the bound soul and the 
uppermost tattvas of the pure universe neither of these translations 
is adequate — and 4) which worlds (bhuvana*) belong in which 
tattvas. 

Although sometimes considered as a hierarchised catalogue of 
all that exists, there are two important entities that feature in no 
tattvakrama*, namely, karman* and mala*, though Ramakantha 
attempts to include them vicariously within prakrti (1)* and 
purusa* respectively (KirV 1.13.9-11). 

One would expect that the fewer the tattvas enumerated, the 
earlier the Tantra would be. As a thumb-rule this appears to hold 
true. The tattvas that constitute the universe and that are said to 
arise from SadaSiva in the USi of the Nisvasa are: prakrti, purusa, 
niyati, kala, maya, vidya, i§vara*, sadasiva*, dehavyadpin and, as 
the tenth, sakti* (USu 1.4-14, fols. 23v-24r). They are here corre- 
lated with the nine elements of the navatmamantra*, as they are in 
SvT 5.4-11, where the list is slightly different (SvT 5.11): prakrtih 
purusas caiva niyatih kala eva ca| maya vidya tathesgas ca 
sadasivasivau tathd ||. In the old PauskaraparameSsa cited ad MatP 
kp 9.12c-19b we find the same list of nine tattvas as in the SvT. 

An archaic feature of the lists in the RauSS and the NiSsvasa is 
that no attempt has been made to correlate lists of worlds (bhu- 
vana) with lists of tattvas. Elsewhere (in, e.g., Kir 8; SvaSS 4; the 
adhvaprakarana of the SJU; ParT 5; MatP vp passim; Mrg vp 13) 
we find particular worlds placed in particular tattvas. 

The term is defined by Bhoja as follows (TPr 73): dpralayam 
yat tisthati sarvesam bhogadayi bhitanam | tat tattvam iti proktam; 
na Sartraghatddi tattvam atah || “Ein tattva ist etwas, das bis zur 
Auflésung [der Welt] Bestand hat [und] allen Lebewesen das 
Leben erméglicht. Also sind beispielsweise Kérper und Topf keine 
tattvas.” (Translation GENGNAGEL 1996, p. 165.) Cf. the similar 
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verse quoted by Jayaratha ad TA 9.4c-6b (which he attributes to 
“others” [anye]). 

A nirvacana connects the word with the root Vtan, “to stretch, 
cover”: see RauSS 10.101 (quoted s.v. prakrti [2]); MatP 5.3-4 and 
commentary ad loc. or SVTU (ad SvT 4.241-242, vol. 2, p. 251): 
tananat tattvam. [D.G.] 

In the TA Abhinavagupta cites this passage of the MatP with 
approval. For him a fattva is that which is recurrent (anugdmin) in 
all of the members of its class (TA 9.2, 10.2ab: esam |em. 
SANDERSON; tesdm ed.] amisdm tattvandm svavargesy anugami- 
nam |). This is how Abhinavagupta interprets the MatP’s defini- 
tion: “That, which, resembling a universal, resides in [1.] its own 
effect, in [2.] a collection of properties or in [3.] a group [of 
experiencers etc., reading gana with GNOLI] similar to itself is a 
tattva, because of ‘tanana’, i.e. because of its pervasion. In order, 
[tattvas are such as] earth and matter, soul and Siva etc. Thus it 
does not follow that [this definition overextends itself to] bodies 
and worlds.” (TA 9.4c-6b: svasmin kdrye ’tha dharmaughe yad va- 
pi svasadrggune || dste samanyakalpena tanandd vyaptrbhavatah | 
tat tattvam kramasah prthvipradhanam pumsivadayah || dehanam 
bhuvanadnam ca na prasangas tato bhavet |). [S.V.] 

For Abhinavagupta (TA 10.1-2), the division or distribution of 
the tattvas (tattvabheda) as he expounds it on the basis of MVT 
2.1-7 is a secret doctrine proper only to the Trika* (trikasastraika- 
rahasyam, id. 1-2). This conception associates the thirty-six fattvas 
with the perceivers (pramdatr*), which number seven, from Siva, 
the Absolute, mahdprakasa, extending from the mantramahesva- 
ras* to the sakalas*, these seven perceivers being forms or levels 
of cosmic as well as human consciousness. All the tattvas are, also, 
differently subdivided into different aspects according to the 
pramatr: fifteen from prthivi to prakyti, eleven from purusa to 
Sakti, and so forth. On this, see GNOLI 1960, Prefazione, pp. 65-68. 
[A.P.] 

In general, Bhairava Tantras often enumerate or imply the exis- 
tence of thirty-six tattvas, identical with those of the post-scriptural 
consensus. However, Abhinavagupta speaks of two additional 
ones, which are included in the highest tattva. The thirty-seventh is 
called parasiva* (TA 11.21ff.), and, as opposed to the thirty-sixth, 
which is emptier than empty (siunyatisinya), this represents Siva as 
identical with and inseparable from the universe (sarvavibhagat- 
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man) and autonomous (svatantra). The thirty-eighth, mere con- 
sciousness, is distinguished by its being unlimited and/or 
contiguous (anavacchinna). In TA 5.314 the lotus-seats of the god- 
desses are at the thirty-seventh principle. See also MVV 99. The 
function of these additional tattvas is, partly, to demonstrate the 
superiority of the more esoteric tantric systems. [J.T.] 

[xt] Auch das Paficaratra hat die Sankhya-Ontologie tibernom- 
men und zum Teil modifiziert. 

Das AstaVi (Vers 12) nennt die 25 tattvas des Sankhya, ersetzt 
aber die karmendriyas durch die fiinf pranas*. [D.A.] 

Die ,,klassischen‘ 23 aus der prakrti hervorgehenden tattvas 
erscheinen z.B. in JayS 3.2-8 und ParS 2.4-5. Das den 24 materiel- 
len tattvas gegeniiberstehende geistige fiinfundzwanzigste tattva 
wird z.B. dtmatattva (JayS 3.14a), purusa (JayS 6.17cd) oder isva- 
ratattva (JayS 16.29c-31b) genannt. purusa und isvara werden 
manchmal als zwei unterschiedliche tattvas betrachtet, womit die 
Zahl der tattvas 26 ist (z.B. in LT 41.48). In JayS 12.16-20b wird 
zusatzlich die Zeit (kala) zu den tattvas gezahlt, womit eine Zahl 
von 27 tattvas erreicht ist (vgl. auch RASTELLI 1999, pp. 58f.). 

Nach der AhS sind vermutlich neben den 25 iiblichen tattvas 
kala und niyati zu den tattvas zu zahlen; vgl. AhS 4 und 6-7 sowie 
SCHRADER 1916, pp. 59-79. 

LT 6.42c-44 zahlt 35 tattvas auf: die fiinf tanm@tras, die fiinf 
Elemente, die zehn Sinnesorgane, manas, ahankara und buddhi, 
prakrti, prasitti, maya, sattva*, rajas*, tamas*, kala, niyati, Sakti, 
purusa, der ,,h6chste Raum“ (paramam nabhas) und bhagavat. 

PadS jp 8.39-45 nennt nach eigenen Angaben 51 tattvas: 
avyakta, buddhi, ahankrti, die fiinf tanmdatras, die zehn Sinnes- 
und Werkorgane, das Denkorgan (manas), die fiinf Elemente, 
maya, kala, kala, raga, vidya und niyati (s. die v.1. in der Edition), 
nanda, mahananda, mahdavidya, ksetrajfia*, Siva, Brahma, purusa, 
Satya*, Acyuta*, Ananta, Visnu, sarva, nirvrti, visva, purusa und 
zwei Mal (?) paramesthin (fiir die fiinf sarva bis paramesthin v. 
S.v. paficopanisad), Aniruddha*, Pradyumna*, Samkarsana* und 
Vasudeva*. 

Nach der JayS sind die tattvas, wie jede andere weltliche Ge- 
gebenheit, Erscheinungsformen des Gottes; s. JayS 6.11, 17c-18b, 
16.12c-14, 43 und RASTELLI 1999, p. 98. [M.R.] 

— tattvatraya, tattvahoma. 
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2. [A] In the five-rattva initiation of SarK 8 and of SvT 5.12- 
13, tattva is a synonym of kala (6)* and designates the five 
tranches of the cosmos: nivrtti*, pratistha (3)*, vidya, §anti* and 
Santyatita*. V.s.v. kaladiksa, paficatattvadiksa. [D.G.] 

3. [4] Gott wird als hdchstes tattva (paratattva*, uttama 
tattva; JayS 1.14c; PausS [B] 4.159c; AhS 1.16d; LT 7.8d), bhaga- 
vattattva (JayS 1.38c; PausS [B] 36.382c) und visnutattva (JayS 
16.9c, 14a) bezeichnet. [M.R.] 

[A\] Similar usages are to be found in Saiva texts, e.g. tattvam 
niramayam (Ni MuSi 5.2 [fol. 20v]; SJU[G] 9.1), para[m] tattvam 
(S28I2221679 23:23" DiU "1.1; Parl’ 14.16-17; MatP vp. 3.20; 
concluding verse to TINV, etc.). [D.G.] 

4. Mantra. The root mantra (miilamantra*) of the Ni’s Mila- 
sutra appears frequently to be referred to simply with the expres- 
sion tattva (Ni MaSi 1.19 [fol. 19r]: tattvajaptena toyena ...; 7.7 
[fol. 22r] sakrduccarite tattve tat sarvam phalam Gpnuydat; 8.11 
[fol. 23r]: ... astakalaSair astatattvabhimantritaih). This mantra- 
system (i.e. the root mantra and the mantras that are auxiliary to it) 
is taught in Ni MuSd 6 (fols. 21r-22r), but a number of details of 
this teaching are not clearly transmitted. Like the Kalottara’s root 
mantra, it is a bijamantra* with eight principal inflections, and it 
may therefore be identical to the K4lottara’s widely adopted pra- 
sada*, though that label is not used, since the same eight principal 
inflections for the prasdda are taught in the same words in SarK 19 
(s. s.v. kaladhya). These same eight inflections are referred to as 
the eight tattvas in the SardhaSatika recension of the Kalottara (e.g. 
6, 24, fols. lv and 2r). The SvT (4.359ff.) uses tattva to refer to a 
mantra, the expression being glossed as niskala by Ksemaraja ad 
SvT 4.361 and as mialamantra ad 4.367. The VsikhT 21-22 also 
uses tattva to refer to the mantras of its system. [D.G., S.V., H.I.] 

— niskalandatha, paratattva. 

5. The liberating gnostic truth of the Kaula* doctrine. This 
sense is found in a verse of the KuS (fol. 38v) quoted several times 
in non-dualist Saiva exegesis: aho tattvasya mahatmyam jndtama- 
trasya sumdari | Srotrantare tu samprapte tatksanad eva mucyate 
“Lo! the majesty of the fattva once it is understood, O Beautiful 
One, — one is liberated no sooner than it enters the ear.” The sequel 
of the text identifies this tattva as the pure akula gnosis established 
in the body (... jfi@nam Suddham akulam dehasamsthitam). [S.V.] 
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tattvakrama, n.m. [O], la série des tattva ; sequence of tattvas; die 
Abfolge der tattvas. 

1. [A] The classical thirty-six tattvas* are typically listed in an 
order of evolution (srstikrama*): the most subtle tattvas are at the 
top, and the grossest and most evolved at the bottom. The reverse 
order is therefore one of resorption (samhdrakrama*), and these 
sequences are used in ritual in appropriate contexts (the rite of kar- 
masamjivana* mentioned in Mrg cp 35, for instance, enjoins a 
homa* for each tattva following the order of evolution). It is not 
uncommon that a process that is enjoined in one direction, that of 
samhara*, for a mumuksu* should be enjoined in the reverse direc- 
tion for a bubhuksu* (see, e.g., Narayanakantha’s commentary on 
Mrg kp 7.56). 

Note that the order of evolution does not give a list in which 
each tattva evolves from the one before it: the tattvas below gar- 
va* all evolve from garva, for instance, and kala*, kadla*, and ni- 
yati* are all held to evolve from maya*, while vidya*, raga* and 
prakrti* all evolve from kala (v. s.v. kala [1]). There is in fact 
considerable variation in our sources in the order in which particu- 
larly the kaficukas* are presented, and this cannot be satisfactorily 
explained by resorting to a distinction between srstikrama and 
pravrttikrama* (the order in which the tattvas act) which Aghora- 
Siva introduces ad TPr 41. 

The hierarchy of principles has frequently been used as a di- 
dactic framework for presenting Saiva theology (MatP, TSam, TPr, 
SatTTS), and as a ladder for ranking and thereby subordinating the 
followers of rival systems (SJU[G] 14.2-4; SvT 11.68-74; Sarvaga- 
mapramanyopanyasa [see GOODALL 1998, pp. xxiif.]; Pau 6.68-76; 
SP3, pp. 552-553), and in a tattvadiksa* it furnishes the sequence 
in which a soul’s karman* is to be purified. [D.G.] 

[<] As in the Saiva traditions the tattvas are used in the order 
of evolution and that of resorption in ritual. Similarly, the order of 
evolution does not mean that each fattva evolves from the one be- 
fore it. [M.R.] 

Examples for the ritual use of these orders: in the JayS’s expo- 
sition of the initiation (diksa*) (ch. 16), the sequence of tattvas in 
the samanyadiksa (JayS 16.61-67b) is in accordance with the order 
of the mantras and tattvas which are used in the order of 
resorption; in the extensive form of the samdnyadiksd the series of 
mantras is that of 25 tattvas applied both in the order of evolution 
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and resorption (JayS 16.66-67b). The tattvas for the visesadiksa* 
(JayS 16.67c-88b), which is of five kinds, are presented, together 
with the mantras which purify them, separately for the putraka* in 
JayS 16.72c-74b; for sa@dhaka* in JayS 16.74c-78b; for the guru* 
in JayS 16.78c-81b and for women in JS 16.82c-88b. The sequence 
of tattvas (tattvapaddhati) meditated upon on the cord (sitra for 
which see s.v. pdSasiitra) is described in JayS 16.128c-134b: knots 
are tied in accordance with the number of tattvas and in the case of 
extensive procedure twenty-five knots are tied in the order of the 
tattvas’ evolution from the top-knot down to the feet (sikhdgrdc 
caranadvadhi) (JayS 16.135-136). The order of evolution 
(srstikrama) is used when the dcdrya* visualizes the group of 
tattvas (tattvasangha) in the knots of the cord placed beside the 
fire-pit (JayS 16.141c-146). (The text of the passages referred to 
above has been corrected with the help of the ms. JayS;.) [M.C.- 
D.] 

See also ParS 4.85 and PadS kp 31.46ab (placing of the tattvas 
on an idol and an aksamala* in the srstikrama); PadS cp 13.76ab 
e SriprsS 17.66ab) (resorption of the tattvas into the Gtman (1)* in 
the samharakrama in the context of a Yoga exercise). [M.R.] 

2. [A] Yogaraja ad PS 78, p. 149, glosses the word tattva- 
krama with atmavidydsivakhya, apparently understanding it to re- 
fer to tattvatraya (1)*. [J.T.] 


tattvajaya, n.m. [O], conquéte des tattva ; conquest of the tattvas; 
Sieg tiber die tattvas. 

[<4] Der tattvajaya wird im Pajicaratra durch eine Yoga-Ubung 
erlangt, bei der die tattvas in der Reihenfolge ihrer Vernichtung 
(samharakrama*) an verschiedenen Stellen im Ko6rper vergegen- 
wartigt und geistig ineinander aufgelést werden, bis alle tattvas 
aufgeldst sind und der yogin* geistig zum héchsten Gott gelangt 
ist. Der Begriff tattvajaya wurde bisher nur in der PausS ([B] 
33.88-174b) gefunden; ParS 7.484-492 und LT 43.1-16 beschrei- 
ben aber ahnliche Meditationsiibungen wie die genannte Passage 
der PausS. [M.R.] 

[A] Syn. bhimikdjaya* (the conquest of the planes). 

The conquest of the principles or “levels of reality” is referred 
to as the default system of gradualist spiritual practice in SDhU 
10.94c-95b: kecit ksitydditattvanadm jayam icchanty anukramat } 
ajitvaivadharam bhiimim iirdhvam gacchet katham munih |, “Some 
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teach that the fattvas, beginning with earth, must be mastered 
sequentially. How can a sage proceed to a higher ground without 
mastering the lower one first?” (Here the formulation, using the 
word bhami, seems likely to have been influenced by the wording 
with which Vy4sa in Ybh 3.6 insists that the lower levels must be 
mastered in succession and without omissions: na hy ajitadhara- 
bhimir anantarabhimim vilanghya prantabhiimisu samyamam la- 
bhate.) 

The method used to master each subsequent level is the six 
ancillaries of sadarigayoga*. The sequentiality and time-consum- 
ing nature (SvaSS 20.44ab: kalena bahund yogi yogamarge vyava- 
sthitah |) of the practice is emphasised; levels may not be skipped 
over. 

By mastering first the many lower levels the yogin finally ar- 
rives at the level of Siva. MatP yp 4.1cdef: prthivyadini tattvani Si- 
vantany anupiirvasah| dhydtavyani munivyaghra Sarire  yo- 
gind sada |, “O tiger among sages, the yogin should always con- 
template within his own body the tattvas beginning with earth and 
ending with Siva.” 

The SvaSS and the MVT explicitly teach that the yogin 
chooses one of the six adhvans* depending on what incidental sid- 
dhis* are sought. These two texts call this system of alternative 
paths cittabheda and laksyabheda* respectively. See VASUDEVA 
2004, pp. 253-292. 

A very similar, gradual resorption of universal principles is al- 
so taught in the VBh 56-57. 

The MVT also refers to its entire teaching of yogic ascent as a 
conquest of the principles or “conquest of the levels”; MVT 
12.21b: bhimikajayam drabhet, “Let him commence the conquest 
of the levels.” It has, however, added an innovation, the oblique, 
apperceptive ascent through fifteen levels of subjective experi- 
encers (pramdtr*) progressing towards the experiential mode of 
the highest perceiver. [S.V., H.I.] 


tattvajnana, n.nt. [O], connaissance de la réalité ; knowledge of 
reality; Erkenntnis der Realitat. 

Syn. tattvadrsti. 

[3%] Wie auch in anderen Systemen ist tattvajfidna die Erkennt- 
nis, das die weltlichen Objekte nur an den Wesenskreislauf binden 
und kein wahres Gliick verleihen. Durch tattvajfdna entsteht 
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Leidenschaftslosigkeit (vairagya) gegeniiber diesen Objekten (LT 
43.97-109b). tattvajfidna ist ein Mittel zur Erlangung der Emanzi- 
pation aus dem Wesenskreislauf (AhS 11.5c-6b, 14.3). Vgl. zum 
Begriff tattvajfiana im allgemeinen SLAJE 1998. [M.R.] 

— tattvadarsgana (1). 


tattvatraya, n.nt. [O}, les trois tattva ; the three tattvas; die drei 
tattvas. 

Syn. tattvatritaya, tritattvi. 

1. [A] Three tattvas*, namely Gtmatattva*, vidydtattva* and 
Sivatattva*, appear without a clear account of how they are con- 
ceived in a number of early sources (Ni GuSii 9.203-204 [fol. 77r], 
12.42-44 [fol. 88v]; VSikhT 60-61 and 81-83; RauSS upodghdata 4 
and 4.42-47; SarK 13.9; SJU[G] 3.13-14). They become homolo- 
gised with tranches of the universe (e.g. MVT 2.47) and so of its 
microcosm, the body (see SP3, Pl. XIV), their chief “function” be- 
ing then to represent these tranches (cf. kala [6]*) and serve thus as 
the basis of the tritattvadiksa* (e.g. SVT 5.14-16 and SP3, pp. 428- 
449). This triad also commonly appears in Saiva thrones of wor- 
ship (e.g. Mrg kp 3.12; Ajp 20.151), typically homologised with 
the three concentric mandalas of sun, moon and fire (mandalatri- 
taya, dhamatraya*) that are placed (not just in Saiva thrones) 
above the lotus on which the deity is enthroned (SJU[G] 4.52; Nir- 
malamani’s commentary on AP, p. 94). [D.G.] 

Le YH 3.85 prescrit, parmi les impositions a faire au début de 
la puja, celle, générale (vyapakanydsa*), donc faite sur tout le 
corps de l’officiant, des trois tattva (tattvatraya) : v. S.v. tattva- 
nyasa (voir YH, trad. PADOUX 1994, pp. 307-308). [A.P.] 

[Xt] In the AstaVi (13-28), the phonemes are divided into three 
groups belonging to the three tattvas: all the vowels belong to the 
dtmatattva, the class consonants to the vidydtattva and the rest to 
the Ssivatattva (!). [D.A.] 

Die drei tattvas atmatattva, vidyGtattva und paratattva* wer- 
den ohne nihere Erklarungen in NaS 10.18-20 sowie in VisnuS 
13.47c-48b und 61 erwahnt. [M.R.] 

2. [A] The uppermost three tattvas of the MatP are, in de- 
scending order, laya*, bhoga* and adhikara* (MatP vp 3 and 4). 
We might expect these to correspond exactly to the other most 
common triplets of terms that describe the highest layers of reality 
(for which see s.v. niskala); but in the MatP they do not, because 
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Sadasiva* is not there homologised with the middle level. Rama- 
kantha (MatPV ad vp 4.60) identifies them, when glossing the ex- 
pression sakalakaloktyG, as follows: ... sakalah adhikari sadasiva- 
bhattarakah, sakalakalah bindvadhisthata bhogakhyah ..., akalas 
tu niskalah. It seems possible that the labels for the upper two 
should be connected with the labels for the worship of the deity 
with the mantras that are his heads and limbs inside him (layan- 
ga*) and ranged around outside him (bhogdriga*). This triad of 
terms appears in other texts too, e.g. ParT 2.99, but not as a triad of 
tattvas. 

3. The three tattvas of Sadyojyotis’ Tattvatrayanirnaya (3) are 
rather Siva, purusa* and mdya* (cf. Kir 9.2, in which the same 
triad appears). [D.G.] 

4. The triad of Siva*, Sakti* and nara*, v. s.v. trika (2). [S.V.] 

5. [<4] Als tattvatraya werden im VaK und in der JayS die drei 
tattvas prakrti*, purusa und isvara* bezeichnet (VaK 321-322; 
JayS 15.49c-50b, 16.12d-13a). [M.R., D.A.] 

— ratnatraya. 


tattvadar§ana, n.nt. [O], contemplation de la réalité ; contempla- 
tion of reality; Betrachten der Realitat. 

1. [<4] Nach der ParS ist tattvadargana das meditative Betrach- 
ten der leidhaften Natur der Existenz im Wesenskreislauf, die z.B. 
dem Alter oder Krankheiten unterworfen ist. tattvadarsana fiihrt 
zur Zufluchtnahme bei Gott und zur Vermehrung der bhakti*, wel- 
che wiederum an den ,,h6chsten Ort Visnus“* (vaisnavam paramam 
padam) fihrt (ParS 30.35-81; vgl. dazu auch OBERHAMMER 1998b, 
pp. 30-37). VisnuS 30 stiitzt sich vermutlich auf den Text von ParS 
30, beschreibt tattvadarfana aber mit technischeren Begriffen, 
naémlich als die Entwicklung der ,,rechten Unterscheidung“ (vive- 
ka), durch die die Fehler der materiellen Welt erkannt werden 
(VisnuS 30.17c-25). Die Grenze zwischen tattvadarsana und 
tattvajndna* ist flieSend. Vermutlich bezieht sich ersteres eher auf 
den Proze8 der Betrachtung, zweiteres auf deren Ergebnis. [M.R.] 

2. [A] In a jidnadiksa*, an initiation involving no fire-rites, 
that is taught in UKam 25, tattvadargana is the second of ten 
things which the guru* must cause the Sisya* to understand (bo- 
dhayet). [D.G.] 

— tattvasuddhi (3). 
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tattvadiksa, nf. [O}, initiation par le cheminement des tattva: 
initiation by the path of tattvas; Initiation nach dem Weg der tat- 
tvas. 

[A\] In the course of salvific initiation (v. s.v. diksa*), the soul 
of the initiand is made to experience all karmans* in all levels of 
the universe and is ritually purified at each level or principle. The 
purification can be performed following one of the six ways in 
which these levels are conceived (v. adhvan), according to the tat- 
tvas*, padas*, kalas*, mantras*, varnas or bhuvanas* (v. e.g. TSB 
9.136 sqq.), bearing in mind that each of these divisions refers to 
the same whole. Although the tattvas usually comprise thirty-six, 
the tattvadiksa can include fewer tattvas, which nevertheless cover 
all of them. (PBY[H] 37 lists divisions of one to nine, and suggests 
a last one of perhaps thirty-four; SVTU ad 2.150-151 envisages 
nine, eighteen or thirty-six; SVTU ad 5.17ab mentions one.) When 
five tattvas are mentioned in this context (e.g. paficatattvadiksa* 
in SvTU 4.97-98), they are usually meant in the sense of kala (v. 
S.v. paficatattvadiksa). TSB 9.168-187 has only tattva divisions of 
thirty-six, nine or three. SvT 5 is entirely devoted to this subject, 
listing four kinds of tattvadiksd according to the number of tattvas: 
three (dtman [1]*, vidya*, Siva*), five (according to the model of 
the kalds), nine (done as the padadiksa*, v. SvTU ad 5.43ab) or 
thirty-six. Mrg kp 8.154 sqq. mentions initiation according to 
thirty-six, nine, three, two, one or five tattvas (for details, v. 
commentary ad loc.), while the NT 4.1 gives six kinds: thirty-six, 
eighteen, nine, five, three or one (for details v. NTU ad loc.). 
However, SP3, pp. 428-454 prescribes the tattvadiksa only of one 
and three tattvas, which may suggest that many of the above were 
perhaps no more than theoretical possibilities. Later manuals of the 
Siddhanta do not appear to envisage the tattvadiksa (v. note by 
BRUNNER, SP3, p. 429). [J.T.] 

[Xt] Die tattvadiksa ist ein wesentliches Element der diksa, in 
dem die fattvas gereinigt und die Einzelseele (jiva*) von seinem 
karman befreit wird. Es werden dabei zunachst mental die tattvas 
nach der Reihe ineinander aufgelést und die Einzelseele in den pa- 
ramatman gebracht. Das mit den tattvas verbundene karman wird 
vernichtet, die tattvas und damit der K6rper des Schiilers wieder 
neu hergestellt und die Einzelseele wieder in diesen gebracht. 
Dieser mittels geistiger Visualisierung vollzogene ProzeB ist hau- 
fig von einem Ritual begleitet, in dem ein Faden, der den KO6rper 
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des Schiilers reprasentiert, mit Knoten, die den tattvas entsprechen, 
Stiick fiir Stiick abgeschnitten und ins Feuer geopfert wird (v. s.v. 
paSsasutra). 

Auch hier gibt es unterschiedliche Varianten, mit wievielen 
tattvas, représentiert durch Faden und Knoten, das Ritual vollzo- 
gen wird. Diese umfassen jedoch auch hier die Gesamtheit der 
tattvas, d.h., unabhingig von der Variante ist das Resultat stets die 
Reinigung aller tattvas. Die Varianten sind nach der JayS ein 
tattva (i§vara*), zwei (ifvara und pradhdana*), drei (iSvara, pra- 
dhana, fiinf tanmdatras* als Gesamtheit), neun (i§vara, pradhdana, 
buddhi*, ahankadra*, finf tanmdtras) und alle 25 tattvas (JayS 
16.46c-49, 134c-135, 143-157b, 233c-239). Nach JayS 16.54-58b 
und 61c-67b sind die Varianten drei, neun und 25 tattvas die drei 
Untertypen der samdnyadiksa*, durch welche wenig, mittlerer 
bzw. unendlicher Genu8 (bhoga*), in allen drei Fallen jedoch in 
gleicher Weise die Emanzipation (mukti*) erreicht werden kann. 
Der VaK nennt die Varianten von ein, zwei, drei (ifa*, purusa*, 
pradhana), fiinf (die fiinf Elemente: pancabhautiki), neun und 25 
tattvas (VaK 321-336). 

Der Begriff tattvadiksd selbst erscheint im LT (s. 41.35d-56b) 
und auch in JayS 24.102, wo diese im Rahmen der Bestattungs- 
rituale durchgefiihrt wird. Im diksd-Kapitel der JayS wird dieses 
Ritual als satattva diksa bezeichnet (s. JayS 16.230b-299b). Wei- 
tere Beschreibungen, ohne den Begriff tattvadiksa zu nennen, sind 
Jayottara 7.17-36, auf der die der JayS zum Teil basiert; VaK 265- 
274 und 318-336; SatS (V) 18.125c-200 (= IS 21.138-213b); 
PausS (B) 1.38-44; NaS 9.6-306; PadS cp 2.43c-54b (= Vis 9.49- 
61); SriprsS 16.84-102 (z.T. Parallelen mit LT und PadS); VisnuS 
10.73c-87 (hier wird kein Faden verwendet). [M.R.] 

— adhvasuddhi, ekatattvadiksa, tritattvadiksa, dvitattvadiksa, 
navatattvadiksa, sadadhvan. 


tattvadrsti, n.f. {O], 1. connaissance de la réalité ; knowledge of 
reality; Erkenntnis der Realitat; — 2. regard impregné par la réalité ; 
gaze impregnated with truth; Wahrheitsblick. 

1. [X4] V. s.v. tattvajfiana. 

2. [A] A synonym of divyadrsti*, the gaze with which one dis- 
pels such obstacles as may be in the heavens (vighnoccatana*), 
used, e.g. in SP4 2.117-118; PKam 4.16 and 4.28; Su kp 8.63; or 
with which one purifies ritual space or objects, e.g. IsgP kp 45.76. 
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The original reason for its being called tattvadrsti might be that it 
is achieved after applying the milamantra* (v. s.v. tattva [4]) to 
the eyes, according to Trilocanasiva (SPVm, p. 23): divyadrstya 
nyastamitladrstya, “by divine gaze, [that is to say] by the eyes onto 
which the root-mantra has been imposed”. [D.G.] 

— niriksana. 


tattvadevyah, n.f.pl. [A]. 

The idea that various groups of goddesses live in and preside 
over tattvas (1)* is a common one from the earliest phase of the 
Yogini* cult: for instance, PBY(H) 33.307cff. speaks of nine clas- 
ses of goddesses to whom nine fattvas from Purusa to Siva belong 
(ete tatvds tu devinam yair vyaptam akhilam jagat, 309cd: “These 
are the tattvas of the goddesses, by whom the whole universe is 
pervaded”). SYM 8.31-38 lists them as groups of Mothers (mdtr*) 
belonging to each tattva, while TSB 16.47 mentions Yoginis who 
have the natures of the tattvas (tattvariipah) and calls some similar 
creatures deities, devatah, in 16.17d. (In the TSB, ch. 16, they 
mainly belong to the five mahabhitas*, but the list can go up to 
prakrti {1]*.) Such creatures are associated only with the under- 
worlds (patala*) and the hells (naraka*) in the cosmology of the 
NaGuyche5~(J:7.] 

tattvadevyah are also mentioned in what may be a quotation 
from the Trikasadbhava at TA 31.44cd: tattvani tattvadevyas ca 
visvam asmin pratisthitam ||. [S.V.] 


tattvanydasa, n.m. [QO], imposition des tattva ; placing of the tat- 
tvas; Auflegen der tattvas. 

[A] La samayadiksa* décrite dans le TA 15 comporte, aprés 
un rite de déification du corps de |’adepte (dehapuja) réalisée no- 
tamment au moyen d’une sextuple imposition (sodhdnydsa%*) : 
celle de cing avasthda*, de la veille (jagrat*) a turiya (v. 8.v. turya) 
et turiyatita*, suivis d’un sixiéme état, celui d’anuttara*. Y sont 
associés les six karanadevata*, de Brahma a Anasritabhattaraka, 
auxquels correspondent les 36 tattva*, de la terre a Siva (TA 
15.259b-261a) — voir SANDERSON 1986, pp. 174-176. 

Dans la putrakadiksa* (TA 16.101b-113, 239), apres 
l’imposition des adhvan* (adhvanyasa”*), il faut imposer sur le 
corps du disciple 4 initier, en vue de les purifier, les 36 tattva (1) 
depuis celui de la terre imposé sur la cheville jusqu’a ceux allant 


63 


tattvapavitra 


de maya* a sadasiva*, sur le front ; apres quoi il faut méditer 
(smaret) le tattva de Siva en le concevant comme lumineux, pai- 
sible, pénétrant tous les autres attva. Cette imposition doit se faire 
trois fois: selon chacune des trois déesses suprémes du Trika*, 
Apara*, Parapara (5)*, puis Para (1)*, les tattva occupant dans 
chaque cas une surface un peu différente du corps. TA 15.109b- 
110a indique que le maitre peut n’imposer que neuf, cinq, quatre 
ou trois tattva, ou méme un seul, en considérant que les autres 
tattva y sont inclus : cette fagon de faire et sa justification se trou- 
vent dans le MVT 6.6b-10 (voir GNOLI 1999, p. 413, note 2). 

Le YH 3.85 prescrit, lors de la Sricakrapuja, de faire, a la fin 
des quatre séries de nyasa* 4 accomplir avant la construction du 
tréne (dsana*) de la Déesse, que suit l’antarydga* puis le culte ex- 
terne (bahiryajana*), une imposition générale (vyapakanydsa*) 
des tattvatraya* allant « des pieds au nombril, au cou et a la téte » 
(voir PADOUX 1994, pp. 307-308). [A.P.] 

[<4] For the visualization and placing of tattvas on appropriate 
points of the body in the context of diksa* see JayS 16.157c-172. 
[M.C-D.] 

In the context of pratistha (1)*, tattvas are placed on the idol 
(AstAVi 13-28; PadS kp 27.127-146b; SriprsS 24.85-114b; VisnuS 
18.70ab; VisS 5.54, 16.25cd; BhT 9.47-66b), the aksamala* (PadS 
kp 31.46ab), or the temple (IS 3.111d-118c). [M.R., D.A.] 

— tattvadiksa, tattvahoma. 


tattvapavitra, tattvapavitraka, nn.m. [A\}. 

The three tattvapavitras and the gangdvatdraka* are the four 
principal pavitrakas* that are offered to Siva in the course of the 
pavitrarohana* rite on the day after the pavitradhivasana*. (The 
perfumed threads called gandhapavitra*, however, are offered on 
the day before, namely the day of the pavitrddhivdsana.) These 
three are called tattvapavitras (e.g. AP, p. 174) because each in 
some way represents one of the three sections of the universe when 
divided up into the three tattvas* (tattvatraya (1]*) of atmatattva*, 
vidyatattva* and Sivatattva* (SP2 1.97-102 and annotation). The 
seeker of liberation (mumuksu*) is to offer them in the order of re- 
sorption (samhdarakrama*) whereas the seeker of supernatural 
powers (bubhuksu*) is to offer them in the order of emanation 
(srstikrama*). [D.G.] 
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tattvamandala, n.nt. [A\). 

This term is used of the muktimandala constructed for the per- 
formance of diksa* in the Ni MiSi. Presumably it means “the 
mandala in which is installed the principal mantra” (v. s.v. tattva 
[4]). Ni MuSt 4.3c-4b: trirekham paficarekham va Glikhet tattva- 
mandalam | trivarnakais trirekham syat paricabhih pafcavarna- 
kam |, “The tattvamandala should be sketched with three lines or 
with five lines. The three-lined should be three-coloured, the five- 
coloured should be with five [lines].” [D.G., S.V.] 


tattvayoga, n.m. [3%]. 
Yoga-Ubung zum Zwecke des tattvajaya*; s. PausS (B) 
33.90cd. [M.R.] 


tattvavisuva, n.m. ou nt. [A\}. 

La derniére d’une série de sept pratiques méditatives appelées 
visuva* ou visuvat, liées a 1’énoncé (uccdra*) d’un mantra et vi- 
sant 4 faire parvenir |’adepte 4 un point central d’équilibre ou 
d’égalisation transcendentale des souffles et de la conscience. Ces 
pratiques sont décrites notamment dans le SvT 4.316-333a, la SP3 
(a propos de la nirvanadiksad*) et le YH 3.181c-189b (comme élé- 
ment du japa* de la Srividya* au cours de la p#ja*). Voir sur le su- 
jet des visuva les notes trés détaillées de la SP3, pp. 358-378. 

C’est le plus haut de tous les visuwva (sarvesam paratah sthi- 
tam, dit le SvT 4.333b) car il se produit sur un plan de l’uccdra du 
mantra qui dépasse celui déja transcendant d’unmand*, plan ot 
l’adepte unit son soi 4 |’absolu et s’y identifie (unmand parato devi 
tatratmanam niyojayet| tasmin yuktas tato hy dtma tanmayas ca 
prajayate ||, id. 332). Le YH 3.187cd le décrit comme causant 
l’apparition de la conscience (caitanyavyaktihetus ca visuvam 
tattvasamjhakam), la YHDi ad loc. (p. 374) précisant que se pro- 
duit 14 la manifestation lumineuse (prakasa*) de la conscience 
(caitanya*) de la réalité (c’est-a-dire de la nature véritable, divine) 
de son propre soi (svdtmatattva) ; c’est, dit-elle, un recueillement 
unifiant (anusamdhana*) en son propre soi résultant de la dissolu- 
tion du ndda* quand il va au-dela d’unmana. La SP3 (p. 379) ne 
précise pas sa nature — voir sur ce point les notes p. 378 de la SP3. 
[A.P.] 

— kdlavisuva, tanmayatva, nddivisuva, prasantavisuva, prana- 
visuva, mantravisuva, Saktivisuva. 
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tattvavyapti, n.f. [O]. 

Homologisation with a tattva* or with tattvas: e.g. MrgV ad 
Mrg vp 6.20c-22b, 7.10-11, 8.197; NTU ad 11.25c-26b; SP4 3.74; 
SatS (V) 18.185 (= IS 21.197c-198b); PausS (B) 1.39. [D.G., M.R.] 


tattvasuddhi, n.f. [O], purification des tattva ; purification of the 
tattvas; Reinigung der tattvas. 

1. [A] La tattvasuddhi est un des rites, décrits dans le 17° cha- 
pitre du TA (7b-64), que doit accomplir le candidat a l’initiation de 
putraka* pour s’identifier 4 Bhairava. L’opération rituelle est com- 
plexe. En résumé, le maitre initiateur doit d’abord invoquer (ava- 
hayet), puis adorer la terre avec le mantra propre a celle-ci, ainsi 
que la déesse Vagisvari* qui préside au tattva (1)* de mayd*, les 
phonémes du mantra étant pris selon |’ordre habituel, celui de la 
matrka*, lors de l’invocation, et dans l’ordre de la mdlini* lors de 
l’adoration. II identifie par 1a ce tattva avec son propre soi. I] doit 
alors, avec le astramantra*, frapper (tadayet, v. s.v. tadana*) la 
cheville du disciple et sur son coeur avec la « main de Siva » (Siva- 
hasta*), c’est-a-dire avec sa main divinisée (cf. TA 15.456 sq. et 
SP3, pp. 274, 306, 314). Ce faisant, le maitre prend son disciple en 
son coeur, |’illuminant de sa propre fulguration intérieure. Le dis- 
ciple connait alors une nouvelle naissance d’une nature toute pure 
(on accomplit, de fait, 4 ce moment-la les rites de la naissance, 
garbhadhana [3]* et pumsavana*). Ensuite sont invoquées les 
trois déesses suprémes du Trika*, Para (1)*, Parapara (5)* et 
Apara* ainsi que d’autres divinités. Le tattva terre est dés lors 
purifié et les autres tattva également car on les considére comme 
étant inclus en lui; le disciple l’est aussi dans la mesure ov il est 
constitué des mémes fattva que |’univers. Le rite a toutefois pour 
effet qu’il est 4 la fois dans son corps et dans le coeur du maitre, 
bilocation qui pose un probléme que l’on peut résoudre en considé- 
rant qu’elle n’est qu’une création de l’esprit (bhd@vandmaya), mais 
que résout aussi I’oblation pléniére avec les mantras appropriés qui 
intervient alors. On médite finalement (61-62) le tattva terre 
comme mélé a celui de l’eau, qui est pur, puis celui-ci comme 
mélé au fattva suivant et ainsi de suite jusqu’a Siva, avec lequel, 
toute impureté effacée, le putraka sera identifié. [A.P.] 

2. Ina salvific initiation (nirvanadiksa*), each level of the uni- 
verse in which the soul would need to be born in order to work off 
all karman* must be “purified”, and in the sort of diksa* in which 
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the levels into which the universe is divided are those of the tattvas 
(tattvadiksa*), this purification may be generally referred to as 
tattvasuddhi, as, e.g., in Mrg vp 13.3 and in UKam 27.4-5 (where 
types of antyesti* are distinguished in accordance with whether or 
not they include tattvasuddhi). [D.G.] 

[<4] Fiir die Reinigung der tattvas im Rahmen der diksa* v. 
S.v. tattvadiksd. [M.R.] 

3. [A] Syn. tattvavisodhana (SP3 3.104). In certain lists of the 
dtmasamskaras* that are to be accomplished in the course of a 
salvific initiation, tattvasuddhi is included (see e.g. Kir 22.20). As 
in the case of others in this labile list, four relatively long versions 
of which are tabulated by BRUNNER 1977 in Planche IX, it is not 
exactly clear how tattvasuddhi is to be understood (cf. niksepa*, 
niskrti*, pasaccheda*, pasaviSlesa*),; BRUNNER suggests (1977, p. 
276, n. 250) that tattva here must mean kald* (6). 

— tadandadi. 

4. In a jndnadiksa*, an initiation involving no fire-rites, that is 
taught in UKam 25, tattvasuddhi is the third of ten things which 
the guru* must cause the sisya* to understand (bodhayet). [D.G.] 

— tattvadarsana (2). 


tattvahoma, n.m. [QO], oblation pour un fattva ; oblation for a tat- 
tva; Feuerspende fiir ein tattva. 

[xt] Feuerspenden, die fiir jedes tattva (1)* einzeln vollzogen 
werden, um dieses zu reinigen. Dabei wird fiir jedes tattva ein 
eigener Mantra verwendet. NaS 9.15b-32b schreibt diese im Rah- 
men der tattvadiksa* vor, und zwar je 108 Feuerspenden und eine 
Volléffelspende (piarnahuti*) fiir jedes tattva. Im Kontext der pra- 
tistha (1)* werden die tattvahomas zusammen mit dem fattva- 
nydsa* durchgefiihrt. Auch hier wird eine bestimmte Anzahl von 
Feuerspenden mit einem bestimmten Mantra fiir jedes tattva 
vollzogen. Es werden dabei die tattvas, die das Kultbild konstituie- 
ren, gereinigt (PadS kp 27.127-146b; SriprsS 24.85-114b; BhT 
9.47-66b). [M.R.] 

[A] As in the Paficaratra, the tattvas are purified by homa* in 
a tattvadiksd, but the expression tattvahoma is not commonly used 
in Saiva works. It occurs in TSam 5.99 and 6.123. [D.G.] 


tattvadhipa, tattvadhipati, n.m., V. 8.v. tattvesa. 
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rity 2 


tattvadhisthatr, n.m., Vv. s.v. tattveSa. 


tattvadhvan, n.m. [OQ], chemin ou voie des tattva ; the course or 
way of the tattvas; der Weg der tattvas. 

1. [A] The path of the tattvas (1)*. One of the six initiatory 
“paths” (sadadhvan*, adhvan*) that may be chosen for a liberating 
initiation (nirvanadiksa*). The locus classicus for the six-path doc- 
trine, and perhaps its earliest occurrence, is SvaSS 4.1-2: athatma- 
bandhasantadnapaSsutvavinivrttaye | vyaktaye ca Sivatvasya sadvi- 
dho ’dhveha kirtyate || tattvadhva ca padadhva ca varnadhva bhu- 
vandtmakah | mantratmakah kaladhva ca vigaty ekam Sivam pa- 
dam ||. “Now, in order to remove the impurity that is the cause of 
the soul’s bondage and in order to cause [the soul’s innate] Siva- 
hood to be revealed, the six-fold path is proclaimed: the path of 
tattvas, of words, of syllables, of worlds, of mantras*, the path of 
kalas* — [each] leads into the one Siva-state.” (See also SvaSS 14 
passim.) Although it has been implied (s.v. adhvan) that these six 
initiatory paths are ubiquitous in Saiva literature, they are in fact 
conspicuously absent in other early to middle Siddhantatantras*, 
notably in the various sitras* of the Ni (though they do appear in 
the DiU, e.g. in 1.3), the Kir, the SJU, and even in the primary 
source material of the paddhatikdras, the short, non-eclectic recen- 
sions of the Kalottara. Mrg (kp 8.153-156b) mentions all six possi- 
bilities, but it adds a seventh, namely the overlords of the bhuva- 
nas* (tadisan va), and does not use the conventional vocabulary. 
The MatP (kp 7-9) teaches bhuvanadiksa and tattvadiksa* and uses 
the expression tattvddhvan, e.g. MatP vp 5.27 (as does RauSS§ 1.2), 
and it may cryptically be referring to the other adhvans in kp 9.55. 

The “path” of tattvas to be purified in an initiation may com- 
prise all the 36 tattvas (Kir 22.51), or the nine tattvas taught in the 
USi of the Ni (e.g. Kir 22.52; but see also s.v. prakrtyadi), or a list 
of five (Kir 22.55a and Mrg kp 8.155d: perhaps intended in both 
texts are the five mahdbhitas* homologised with the five kalds* 
that we find in the initiation taught in SarK 8, or a list of three, 
which may be that of the tattvatraya*, or the group I$vara*, Sada- 
Siva* and Siva* (Kir 22.55), or just Siva and sakti* (Mrg kp 
8.155bc). See also s.v. tattvadiksa*. [D.G.] 

The Trika* (non-dualistic) conception of the tattvadhvan as 
part of the sadadhvan system is described in ch. 9 of the TA (of 
314 slokas) and more briefly in ch. 8 of the TS. It purports to be 
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based on that of the MVT, ch. 2. Its treatment of the subject is 
mainly philosophical. [A.P.] 

[<] Der tattvadhvan als einer der sechs Wege (adhvan) umfaBt 
nach SatS (V) 19.133 und LT 29.51 die vier Vyihas* Vasudeva*, 
Samkarsana*, Pradyumna* und Aniruddha*; nach LT 22.15c-16 
umfaBt er neben den Vyihas auch die Vibhavas* und andere 
Erscheinungsformen Gottes. 

2. [O] Der Begriff tattvadhvan bezeichnet auch die Gesamtheit 
aller tattvas (1); siehe LT 41.35a; VisnuS 10.83d, 11.38b, und 
auch z.B. TA 10.310ab. [M.R.] 


tattvesSa, tattvef§vara, nn.m. [O], seigneur d’un tattva ; ruler of a 
tattva; Herr iiber ein tattva. 

Syn. tattvadhipati, tattvadhipa, tattvadhisthatr. 

1. [A] The ParT (5.145ff.) assigns a single ruling Rudra to 
each of the tattvas* of its tattvadhvan*. BRUNNER (1998, Pl. 1) 
tabulates this hierarchy of tattvesas, for which she has drawn upon 
a number of secondary Sanskrit sources (notably Trilocana’s 
commentary on the SP), but the only scriptural source seems to be 
the ParT. The ritual portions of the ParT are lost, but it is 
conceivable on the strength of this evidence that the ParT followed 
a tradition according to which the principal diksa* involved 
purifying the overlords of each tattva. (Cf. Mrg kp 8.156ab: 
bhuvandny atha coktani tadi§an va visodhayet: “Or he may purify 
the above taught worlds or their overlords.”) An entirely different 
list, the end of which may or may not be complete, is given in 
Vimalasiva’s TRA (unnumbered folio): tattvadhipas ca kathyante 
prthivyddi Sivavadhi | brahma mukundo rudras ca i§varo ’tha 
sadasivah | Sarvo bha{vah) paSupatir iso bhimah prajapatih | mitro 
visnvindradaha{na|prthvivarunabhaskarah | vayur digdevata can- 
dro rudro brahma ganambika| srikantho manmathah krodhah 
samvartah siirasamjhakah| ekaviro hy anantas ca suddhavidye 
sadasivah | vyapiny andasritas ceti tattvadhipatayo matah |. [D.G.] 

The importance of tattvesas in the course of a tattvadiksa* is 
that the guru* must ask each of them not to create obstacles for the 
initiand and to let him ascend to the highest state. (See e.g. MVT 
9.63-65 and TA 17.49.) 

2. The MVT in its ch. 13 describes yogic practices associated 
with the five elements (paficatattvadharanda/bhitajaya), and men- 
tions three tattvesas (of water, fire and wind), with whom the prac- 
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titioner becomes identical after mastering their respective ele- 
ments. [J.T.] 

[Xt] Die tattvddhisthatrs der fiinf Elemente Erde, Wasser, 
Feuer, Luft und Ather sind die fiinf Gottheiten bzw. die upanga- 
mantras* Aniruddha*, Pradyumna*, Samkarsana*, Vasudeva* und 
Satya* (JayS 10.21c-22 und 25b). [M.R.] 

3. [A] Becoming the master or ruler of a tattva 
(tattvesvaratva) is referred to as a supernatural power (siddhi*) one 
can obtain by offering impure substances into the fire (SvTU ad 
6.53). MVT ch. 16 also speaks about the power of becoming 
similar to the ruler of a tattva (e.g. to the ruler of purusatattva: 
pumstattvesvaratulyata) and thus mastering all the levels up to and 
including everything that belongs to that particular tattva. Thus, 
tattvesvaratva as a siddhi can denote either the mastery of (one of) 
the five elements (as in meaning 2) or, in a broader sense, of one of 
the thirty-six tattvas. [J.T.] 

— tattvajaya. 


tatpurusa, n.pr.m. [A\). 

Syn. vaktra, pums, purusa, nara. 

The second of the five Vedic brahmamantras (v. s.v. patica 
brahmani), Tatpurusa contains 4 of the 38 divisions (kala [3]*) 
that make up God’s body. In the visualisation of the Saiddhanti- 
kas’ deity Sadasiva*, the first face, that of Isana, points upward 
and slightly to the North-East, and in images he is generally not re- 
presented at all (see Mrg kp 3.7 and Narayanakantha’s commen- 
tary and JR, p. 84). It is therefore Tatpurusa who is the frontal 
Eastern face, golden in colour and given the characteristics of a 
youth (SPSt 23-24 and commentary; JR, p. 85 and see plates 13-18 
in MITRA 1933). 

Somasambhu, remaining true to the tradition of the DviK (ch. 
4), does not place personified brahmamantras in the garbhavara- 
na* (v. s.v.) of the yaga* of Sadasiva, but Aghorasiva imports this 
feature from other sources and so prescribes also a visualisation of 
an individuated Tatpurusa holding rosary and citron (PASt 48). 

The synonym vaktra is to be explained by the fact that in the 
dandabhangi* configuration of these five “heads” Tatpurusa is the 
“face” of God’s body and its four kalds are used to generate God’s 
faces in bhdvana* (MatP kp 3.54; Mrg kp 3.7). 
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Two prose manuals (kalpa; cf. kalpa [1}*) of magical rites to 
be accomplished with the Tatpurusa mantra are offered in Ni GuSi 
14 (fols. 100v-102r). 

Of the five streams (srotas*) of tantric revelation emanating 
from Siva’s five faces, it is that of the gdrudatantra* that is said to 
have come from Tatpurusa (Srikanthiya 151-155 in HANNEDER 
1998, p. 253; PKam 1.21-24; cf. Mrg cp 35). [D.G.] 

According to NiMukh 4.130 both types of Atimarga* are re- 
lated with the East face of Siva. [D.A.] 


tadgraha, n.m. [A]. 

1. The grasping of the mantra by the disciple, according to the 
SYM (1.15a, 1.17d, 2.1a; 7.17c has tadgrahana). In this context, it 
is repeatedly stated that the guru* who transmits the mantra should 
show visible signs of being possessed by the Power of Rudra (ru- 
draSsaktisama@vesa). {J.T.] 

2. A mantra formed by combining the syllables of three series 
into fifty new units, each of three syllables: 1. the 50 aksaras of 
the Sabdarasi* alphabet (a-ksa); 2. the 50 aksaras of the nddiphdan- 
ta* alphabet; 3. the 50 syllables of the PaScimamnaya’s Trividya (a 
combination of the Trika*’s three principal vidyds of Para [1]*, 
Parapara [5]*, and Apara*). Thus the first unit of the mantra is A- 
NA-AIM. See KMT 18.54ff., and for further details, SANDERSON 
1990, pp. 46-47; 2002, pp. 17-18. [S.V., Cs.K.]. 


tanutra, tanutradna, nn.nt. [O]. 
Synonyms of kavaca (1)*; 
[A] common respectively in the SP and the KMT. [D.G.] 
[Xt] See e.g. SatS (V) 17.102cd. [M.R.] 


tantu, n.m. [O], fil ; thread; Faden. 
1. V. s.v. pavitra(ka). 
2. V. s.v. pranasakti, Saktitantu. 


tantra, n.nt. [O]. 

1. Scripture. This term is widely used as a synonym of dgama 
(2)* and samhita* (despite the distinction mistakenly drawn in 
much secondary literature). A formal definition is given in the 
SarV on 1.2-3 (p. 5): tantram ca paradparapurusarthadhikarinam 
visistasamskarapratipddanapirvakam i§vararadhanaya niyatavi- 
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dhinisedham tadajhatmakam vakyajatam. “A Tantra is a body of 
sentences establishing injunctions (vidhi) and prohibitions (nise- 
dha) for the worship of God, preceded by the teaching of special 
ceremonies, for [the benefit] of those eligible for the higher and 
lower aims of human existence; it is His (God’s) decree (@jfd).” 
[S.V., D.G.] 

The modern use of “Tantra” in the sense of ““Tantrism,” that is 
to say a system of doctrine and ritual, seems unattested in the pri- 
mary literature that we have consulted. The earliest expression that 
comes closest to conveying such a meaning, at least for Saivism, is 
perhaps Mantramarga*. A later term that arguably means the same 
and that has remained longer in common use is Mantrasastra (e.g. 
TA 15.591, 16.302; UKar 8.10; Raghavabhatta’s 8" concluding 
verse to the ST, etc.). 

The earliest surviving list of tantric scriptures making up a 
canon is probably the list of 28 given in Ni USw 1.26-31 (repro- 
duced in GOODALL 1998, pp. 404-405). This has come to be 
known as the list of primary scriptures (milabheda) of the Sai- 
vasiddhanta*, but there is no evidence that the NiSvasa saw itself 
as belonging to such a school, or that such a school then existed. 
Later lists (e.g. that of the Srikanthiyasamhita presented by 
HANNEDER 1998 in App. I, pp. 237-268) are much longer and 
distinguish different streams of transmission (paficasrotas*), in- 
cluding that of the Saivasiddhanta, and those streams are often said 
to emanate from SadaSiva*’s five faces (pafica vaktrani*). For 
accounts of the Paficaratra canon, see SCHRADER 1916 and SMITH’s 
DBPaf. For further discussion of “Tantrism” and of the tantric 
canon, see the introduction to vol. 1. [D.G.] 

[Xt] In the Paficaratrika sources, the term often refers to scrip- 
tures of the Paficaratra and is used interchangeably with the term 
Sastra*. Thus, in the Samhitas, the formulation tantre ’smin, “in 
this scripture”, often appears. VisnuS 2.10c-11b provides the fol- 
lowing explanation of the essence of tantra: sarve ’rtha yena tan- 
yante tradyante ca bhayaj janah || iti tantrasya tantratvam tantra- 
jnah paricaksate | “Through which all objects are accomplished 
and people are saved from fear, that is what knowers of the Tantras 
refer to as what makes a Tantra a Tantra.” [M.C.-D.] 

2. [A] The Bhairava scriptures and the system based upon 
them. The term is particularly used to distinguish the Bhairava SyS- 
tem from other scriptural and doctrinal systems such as the Kula 
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and the Saivasiddhanta. Abhinavagupta distinguishes Saivasid- 
dhanta and the Bhairava system at TA 35.27ab: siddhantatantra- 
Saktadi sarvam brahmodbhavam yatah, “Since all | [scriptures] such 
as those of the Siddhanta, the Bhairava system, Sakta* scriptures, 
derive from the Brahmas [viz. the faces of Sadasiva].” A verse, 
possibly from the Bhairavakula, cited by Jayaratha on TA 13.302 
also uses this terminology in a listing of five tantric systems to 
distinguish their respective types of initiation: hotri(/hautri) diksd 
tu siddhante tantre yojanika smrta| trike samavesavati kule sto- 
bhatmika mata || samarasyamayi kaule diksaG pancavidhodita, 
“Initiation is fivefold: in the Siddhanta initiation [requires] 
offerings into the sacred fire (homa*), in the Bhairava system 
(tantre) it is called yojanika*, in the Trika* it involves possession 
(samavesa), in the Kula it is stobha, in the Kaula* it consists of 
fusion (samarasya). [S.V.] 

Thus, according to SYM 17.56ab, tantra is known to be char- 
acterized by vamdcdra* or “left-hand practice,” (vamdcare [per- 
haps for vamdacaro] smrtam yasmat tantram eva cardcare) which 
denotes the use of impure substances and rites, attested in Bhairava 
Tantras and more esoteric scriptures (i.e. non-Saiddhantika pre- 
scriptions). [J.T.] 

— tantraprakriya, tantrasankara. 


tantradhara, n.m., Vv. s.v. tantravataraka. 


tantraprakriyd, n.f. [A], régle, méthode ou pratique tantrique ; 
Tantric method; Praktik des Tantra. 

La tantraprakriya (terme ow tantra est utilisé au sens 2) 
s’oppose a la kulaprakriya* : il s’agit d’un ensemble de pratiques 
prescrites par les Bhairavatantra* (qui se fondent pour la plupart 
sur les processus rituels du Siddhanta) et incluent, par exemple, 
|’initiation (diksd*) par des rites du feu. La distinction est perti- 
nente surtout pour I’initiation : Abhinavagupta décrit ainsi |’initia- 
tion rituelle dans le ch. 15 de son TA en suivant principalement le 
Svacchandatantra comme étant celle de la tantraprakriyd, a la- 
quelle s’oppose l’initiation kaula* du ch. 29, qui est celle de la 
kulaprakriyad. Cette derniére se distingue par l’absence ou I’usage 
optionnel du mandala*, des rites du feu, du nydsa*, du bain rituel 
etc. (TA 29.7-8) ainsi que par la prescription de rites sexuels (mais 
non pas nécessairement par le panthéon). Jayaratha précise (TAV 
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1, p. 35) qu’en kulaprakriya |a connaissance est obtenue par 
l’union avec une dati*. Sur la kulaprakriya chez Abhinavagupta, v 
aussi SANDERSON 2005, pp. 99-100, qui montre que ces termes dé- 
signent deux formes du Trika*, et DUPUCHE 2003. 

La distinction peut s’appliquer également aux rites de médita- 
tion, v. NTU vol. 1, p. 155 (ad NT 7.6-16) ou, selon l’interpréta- 
tion de Ksemaraja, la méthode du netramantra* selon la tantrapra- 
kriya est dite grossiére (sthila), par opposition a celle, subtile 
(sitksma), de la kulaprakriya/kaulikaprakriya. 

Selon Jayaratha, Abhinavagupta énumére séparément ses 
maitres de la tantraprakriya et de la kulaprakriya, la premiére se 
situant dans l’ordre de la Traiyambaka Mathika, la seconde dans la 
Demi-Traiyambaka Mathika. Ses guru* en tantraprakriyd furent 
Somananda, Utpaladeva et Laksmanagupta (TA et TAV 1.8-12); 
tandis qu’il nomme Sambhunatha comme son maitre unique en ku- 
laprakriya. Sur ces guru et mathika* v. également SANDERSON 
2005, pp. 120-121. [J.T., A.P.] 


tantrasankara, n.m., tantrasa@nkarya, n.nt. [OQ], confusion des 
Tantra, confusion des traditions religieuses ; mixing up of scrip- 
tures, mixing up of religious traditions; Vermischen von Lehrtex- 
ten, Vermischen von religidsen Traditionen. 

1. [5%] Im Paficaratra bedeutet tantrasankara hauptsachlich 
Vermischen von religidsen Traditionen. tantra* bedeutet in diesem 
Kontext religidse Tradition. Die Samhitas nennen folgende tan- 
tras: vaikhanasa*, Saiva*, paSupata* wnd pafcaratra* (NaS 
25.337; ParS 19.549 = IS 21.586; VisS 39.272ab [hier nur paji- 
caratra, Saiva und vaikhaénasa}). Ein tantrasankara liegt vor, wenn 
jemand, der in ein tantra initiert ist, Rituale nach einem anderen 
tantra vollzieht, wenn ein Kultbild, das nach einem tantra in- 
stalliert worden und verehrt worden ist, nach einem anderen tantra 
verehrt wird, oder wenn in einem Tempel, der nach einem tantra 
installiert worden ist, Rituale nach einem anderen tantra durchge- 
fiihrt werden (NaS 13.385-388 ~ 25.332-335; ParS 19.516c-519; 
IS 19.455c-456b; VisS 39.271-285). 

Ein tantrasankara fibrt zur Vernichtung des KG6nigs, des 
KG6nigreiches, des Tempels, des Dorfes, desjenigen, der ihn veriibt, 
oder der eigenen Familie und soll daher vermieden werden (PadS 
cp 19.125c-126b; NaS 13.386-388a = 25.333-335a; ParS 22.6-8b; 
IS 19.457cd; VisS 39.305cd). Wenn ein Kultbild, das nach einem 
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tantra installiert worden ist, nach einem anderen tantra verehrt 
worden ist, schreiben die Samhitas als prdyascitta* entweder eine 
neuerliche pratistha (1)* (NaS 25.338-341; ParS 19.519c-520b; IS 
19.458) oder ein samproksana* (PadS cp 17.45c-46 = ParS 22.6) 
vor. Vg]. zum tantrasankara auch das erste Kapitel der PRR. 

2. In einigen Fallen kann tantrasankara auch im Sinne von 
samhitasankara verstanden werden, das Vermischen von Samhi- 
tas, fiir das Ahnliches gilt wie fiir den tantrasankara (IS 19.453c- 
455b, 755-756b). Darauf, daB tantrasankara auch in diesem Sinne 
verstanden werden kann, deutet eine Stelle in einer spiter einge- 
schobenen Passage in der JayS hin, wo es heift, daB die rituelle 
Verehrung nach den Vorschriften der JayS und der PadS (welche 
als zusammengehorend angesehen werden) nicht als tantrasankara 
anzusehen ist (JayS adhika patha 111c-112). [M.R.] 

[A] Mixing up of scriptures. There is a constant tension, 
particularly in matters of ritual, between a tendency to mix to- 
gether the injunctions of various texts (and perhaps also ritual ac- 
tions that one has observed others perform) and the opposing ten- 
dency of absolute faithfulness to the ritual teachings of one partic- 
ular text. It is this latter radical literalism, owing something to Mi- 
mamsaka thinking, that is espoused by Ramakantha and discussed 
several times in his ceuvre, often quoting the following verse 
(which, ad SarK 4.2ab, he ascribes to Sadyojyotis, and which 
Jayaratha too, in the TAV ad 4.251cd, appears to regard as not 
scriptural, but which Ksemaraja refers to as Sruti* ad SvT 13.2- 
3b): kriyadibhedabhedena tantrabhedo yatah smrtah | tasmat tatra 
yathaivoktam kartavyam ndnyatantratah |, “Tantras are distin- 
guished from each other through their differences in the domains 
of ritual (kriya)[, meditation practice (yogah)] and [observance 
(carya)]. So one must follow the instructions of that [scripture 
which one has adopted] and not those of any other system.” This is 
the translation of SANDERSON (2003/2004, pp. 358f.), who quotes, 
translates and discusses another passage in which Ramakantha pro- 
duces this verse (commentary ad MatP kp 5.11). Twelfth-century 
South Indian Saiddhantikas paid lip-service to this same ideal 
(Aghorasiva puts this verse at the very beginning of his MreP; 
Vaktrasambhu discusses it at length in the MrgPT, pp. 65-68; Tri- 
locana treats it more than once, e.g. in SPV,, p. 10); but their ritual 
teachings and interpretations seem in fact fairly eclectic, and cer- 
tainly much more eclectic than those of Ramakantha. 
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What is the position of the Tantras themselves on ritual eclecti- 
cism? In a number of the Tantras quoted by tenth- to twelfth-cen- 
tury writers, the theme simply does not occur; and yet the exist- 
ence of pure pratisthatantras* with no clear affiliation to “true” or 
“complete” Tantras, such as the Moh and the Mayasangraha, sug- 
gests that liberal mixing already took place. The SvaSS actually 
alludes in three places (18.34, 21.26 and 21.35) to the need to draw 
on a manual (kalpa*) for the details of mantra-recitation. But the 
notion that eclecticism is problematic (leading to the destruction of 
king, kingdom, etc., as in Paficaratra sources) is to be found in a 
number of the Agamas that teach the practice of ritual in South In- 
dian temples and that are not quoted by authors of the tenth to 
twelfth centuries. We find the notion of tantrasankara, the mixing 
up of tantric teachings, alluded to, for instance, in the PKar (tan- 
travatara 70-71), PKam 1.104-114, in Rau kp 25.2, and in the 
UKam (4.231-232), which incorporates a modified version of the 
kriyadibhedabhedena verse into its text. Fuller discussion is found 
in the passages adduced in the apparatus to Rau kp 63.18-23 
(where the theme also occurs), particularly interesting among 
which are Mak 1.111-112, Vira 1.77-80 and Su kp 56.1-2, since 
these make clear that it is only mixing rituals with non-Saiddhan- 
tika traditions (whether Saiva or other) that is problematic. (The 
same view is implicit in the PKam, which concludes its 3rd chapter 
with anuktam anyatantrebhyah samahrtyadcared budhah.) For Ra- 
makantha, however, even mixing between different Siddhanta- 
tantras* was to be avoided. [D.G.] 

In non-Saiddhantika texts, the “mixing” of scriptures and their 
injunctions is not seen as something to be avoided if it is a neces- 
sary supplementation. However, when supplementing the injunc- 
tion in one text with that in another, one must obey the following 
rule (SANDERSON 2005, p. 108, drawing upon TAV ad 4.251cd): 
“where the base text is concise or silent whatever is needed is to be 
drawn from the highest source possible. One is to look to texts of 
the same class (samdna-), then to related texts (samanakalpa-) 
within the corpus of Bhairavatantras*, and finally, if that is neces- 
sary, to the altogether unrelated (atyantdsamana-) Siddhantatantras 
which form the lowest and most universally applicable level of 
injunction in the canon.” [J.T.] 

— karsanddi, damana, §astrasankara, siddhantasankara. 
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tantrasiddhanta, n.nt. [XX]. 

Einer der vier siddhantas*, in die das PAficaratra eingeteilt 
wird, d.h. Traditionen innerhalb des Paficaratra. Fiir Beschreibun- 
gen siehe PausS (B) 38.298-300b; PadS jp 1.81cd, cp 19.118-120c, 
21.54c-69; ParS 19.540-541b = IS 21.577c-578; BhT 22.90-91b. 
Nach der PausS und der ParS verehren die Anhinger des tantra- 
siddhanta Gott in einer einzigen Gestalt, d.h. nicht unterschieden 
in seine héchste Form und seine Formen als Vyiha*, Vibhava* 
usw., aber begleitet von seinem Gefolge wie weibliche Partnerin- 
nen, Schmuckstiicke und Waffen und zum Teil auch begleitet von 
seinen Gliedern (anga*). Nach der PadS und dem BhT werden im 
tantrasiddhadnta die neun mirtis (navamirti*) Vasudeva*, Sam- 
karsana*, Pradyumna*, Aniruddha*, Narayana*, Hayagriva, 
Visnu*, Narasimha und Varaha* mit ihrem Gefolge verehrt. Fiir 
weitere Charakteristika der religidsen Praxis der Anhianger des tan- 
trasiddhanta siehe RASTELLI 2006, pp. 247-249. [M.R.] 

— Ggamasiddhanta, tantrantarasiddhadnta, mantrasiddhanta, 
siddhantasankara. 


tantrantarasiddhanta, n.nt. [X%}. 

Einer der vier siddhantas, in die das Pajficaratra eingeteilt wird, 
d.h. Traditionen innerhalb des Pajficaratra. Fiir Beschreibungen sie- 
he PausS (B) 38.300c-302b; PadS jp 1.82, cp 19.120d-122, 21.70- 
73b; ParS 19.541c-543 ~ IS 21.579-581b; BhT 22.91c-93a. Die 
Anhanger des Tantrantarasiddhanta verehren Gott in Form einer 
der Vibhavas* mit oder ohne Gefolge. Vgl. dazu auch RASTELLI 
2006, pp. 249-251. [M.R.] 

— dgamasiddhdanta, tantrasiddhanta, mantrasiddhanta, sid- 
dhantasankara. 


tantravatara, n.m. [©], la descente du Tantra ; the descent of the 
Tantra; die Herabkunft des Tantra. 

Syn. Sastravatdra. 

[A\] Les Tantras étant en principe des textes révélés sont issus 
de la divinité et « descendent » (avataranti) donc du plan divin, ou 
ils sont énoncés, jusqu’au niveau des étres humains. C’est cette 
révélation par descente jusqu’a nous de |’enseignement divin que 
désigne l’expression tantravatara. Ce caractére divin de l’énoncé 
du Tantra apparait dans la forme habituelle des Tantras qui se 
présentent ordinairement comme un dialogue ou une divinité ré- 
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véle l’enseignement, le Tantra, a une autre, d’un niveau en principe 
moins élevé, qui la questionne. Ce dialogue est toujours rapporte 
au parfait, le temps employé pour rendre compte de faits dont on 
n’a pas été témoin (paroksa), ce qui est le cas de |’énoncé d’un 
Tantra qui, étant ceuvre divine, se situe hors du temps. Cette « des- 
cente» du Tantra est expliquée dans certains cas comme un 
mouvement descendant de la Parole (vac*) depuis son plan su- 
préme (pard*) éternel et au-dela du temps, jusqu’au plan du dis- 
cours humain, perceptible, soumis 4 la temporalité, de la parole 
« étalée », vaikhari*. On trouve ces aspects de la révélation d’un 
Tantra clairement exposés (dans l’esprit de la Pratyabhijha) par 
Amrtananda au début de son comm. du YH (YHDi, pp. 2-5) : voir 
YH, trad. PADOUX 1994, pp. 96-99. Sur les problémes grammati- 
caux et philosophiques que peut poser l’emploi du parfait pour 
proclamer cette révélation, voir TORELLA 1999b, qui cite notam- 
ment le PTV d’ Abhinavagupta et la PTLv. 

Mentions de la « descente du Tantra » : par exemple Aj kp 1.1- 
12 ; Mrg vp 1.22 sq. ot la connaissance énoncée par Siva se trans- 
met par les mantresvara, etc.; SVT 1.1-7a; ou MVT 1.7-14. Le 
TA 36 expose la transmission des Ecritures Sivaites A partir de 
Bhairava par une succession de divinités, ces Ecritures se divisant 
ensuite puis étant transmises par une succession de maitres. D’une 
facgon analogue, dans la tradition de Tripura, l’enseignement du 
Tantra se transmet par l’écoulement de la tradition en trois étapes, 
ogha* allant de la divinité au maitres humains (v. s.v. gurupankti). 
[A.P.] 

Some Siddhantatantras* (e.g. RauSS 3; Mrg vp 1.22ff.) give an 
account of the transmission of knowledge that focuses on the line- 
age of their particular transmission, or of the particular lineages of 
transmission of the ten Sivabhedas* and 18 Rudrabhedas* (e.g. Kir 
10); others give an account of the transmission of the entirety of 
knowledge together, e.g. ParT 3.2-19; SvT 8.27-39 — this being 
what Aghorasiva (copied by Trilocana in his SiSam quoted by 
GOODALL 2004, p. 206, n. 224) classifies as a mahaughakrama- 
laksana transmission in the opening of the DviKV — or of the 
transmission of the entirety of knowledge divided up into different 
schools of thought (PKam 1). Some accounts explain that each 
Siddhantatantra came from a particular body-part or ornament of 
Sadasiva* (old Pauskara and Srikanthiyasamhita quoted by 
GOODALL 1998, pp. 408f.; cf. PKam 1.93ff.). Ksemaraja, 
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commenting on SvT 8.37-38, introduces from the Trikahrdaya 5 
terms for the links (sambandha*) in tantric transmission between 
transmitters of differing status. A different list of six sambandhas 
is given by Trilocana (SiSar cp 2). [D.G.] 

[Xt] Meist zu Beginn der Samhitas wird von der ,,Herabkunft 
der Lehre“, d.h. die Offenbarung der Lehre durch Gott, und der 
darauf folgenden Tradition erzahlt. In den Samhitas wird der Be- 
egriff Sastrdvatara anstelle von tantrdvatdra, verwendet und zwar 
haufig als Titel von Kapiteln, die sich dieser Thematik widmen, 
siehe z.B. AhS 1; PadS jp 1; ParS 1; IS 1. In den Texten selbst 
wurde er bisher nicht gefunden. 

[O] Fur eine allgemeine Studie zu den Offenbarungserzahlun- 
gen sieche OBERHAMMER 1994. [M.R.] 


tantradvatdraka, n.m. [{/\], transmetteur d’un Tantra ; transmitter 
of a Tantra; Ubermittler eines Tantra. 

Transmitters of scripture are referred to with this expression, 
see commentary ad Mrg kp 3.34; MVV 1.411. Syn. Sadstradvataraka 
(TAV ad 1.7; PLSS 2.126), tantradhara (DiU 4.38) and jfidndva- 
taraka (BK tantrotpattivyakhyapatala 38, transcription of SANDER- 
SON). The lost commentary on the ParT (see GOODALL 2004, p. 
lix) characterises these as parama, paradpara and apara (cf. 
sambandha*). Lists of Siddhantas are sometimes supplemented 
with the names of the personages who have transmitted them (e.g. 
Kir 10; DiU tantravatarapatala and the old Pauskara, both quoted 
in GOODALL 1998, pp. 405-407, 409-410). These lists are dis- 
crepant. [D.G.] 


tantrin, n.m. [O], celui qui suit les Tantras ; Tantra-follower; An- 
hanger der Tantras. 

[x4] Neben vaikhdnasa*, guru (2)* und niskala* eine von vier 
Arten von vdnaprasthas, den AngehGrigen des dritten der vier 
Lebensstadien (Gsrama). Ein tantrin ist in Birkenrinde oder Antilo- 
penfell gekleidet, lebt von wilden Pflanzen und schlaft auf darbha- 
Gras. Sein Mantra ist der astaksaramantra*. Er fihrt die rituelle 
Verehrung zu den drei sandhyds* durch. Bei der Rezitation (japa*) 
und dem Feueropfer (homa*) verwendet er nur tantrische (tantri- 
ka) Mantras (SanS brahmaratra 5.22c-23b, 26-27, VisnuS 29.84c- 
85b, 86c-87b). [M.R.] 
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tanmaya, n.m. [XX], qui est absorbé en lui ; one absorbed in Him; 
jemand, der in ihm aufgegangen ist. 

tanmaya wird haufig als Bezeichnung eines Paficaratrin 
verwendet (siehe PadS cp 2.8171c-88b und z.B. SatS (V) 7.88ab), 
so wie auch bhagavanmaya (siehe z.B. PadS jp 1.38d; ParS 
13.56d; visnumaya hingegen wurde in dieser Bedeutung noch nicht 
gefunden). Es ist unklar, wie eng dies mit der Vorstellung von 
tanmayatva* zusammenhangt. [M.R.] 


tanmayatva, n.nt., tanmayata, n.f., tanmayibhava, n.m. [O}, 
identification ; absorption; In-ihm-aufgegangen-Sein. 

{A\] Ce terme est couramment utilisé dans les Tantra* pour 
désigner |’état d’absorption compléte non seulement dans le Sei- 
gneur, mais aussi dans des sakti* comme Vyapini*, Samana* et 
Unmana* (v. SvT 4.307-309) ou encore dans d’autres niveaux de 
la parole, du cosmos ou des mantras (v. SvT 4.272-274 ; SvTU ad 
4.3780ab ; JRY{Se] 1.12.257). Le plus souvent, on obtient une 
telle absorption par des pratiques yogiques de méditation 
(dhyana*, v. par ex. Ni NaSt 4.142 ; SvSS 18.40). Les contextes et 
le composé mantratanmayatda (v. PBY(H] 64.2d, 85.54a, 101.19b ; 
SJU[G] 5.66b, 6.40b) suggérent que cette absorption ou identifica- 
tion est congue, en tout cas dans les Tantra, comme se produisant 
dans la divinité mantrique. L’identification a la divinité mantrique 
sous une de ses formes inférieures (lit. « absorption dans ceci et 
cela », tattanmayatva, JRY[Se] 1.3.25 ; SvVTU ad 4.380ab; v. aussi 
NT 13.16) procure la maitrise du niveau correspondant de 1’uni- 
vers (Vv. S.V. tattveSvara) et la transformation du pratiquant con- 
formément au niveau choisi. L’idée que le pratiquant prend telle ou 
telle forme selon son choix de niveau est souvent exprimée en 
comparant celui-ci avec le joyau magique (cintémani), qui peut se 
transformer en tout, exaugant ainsi tous les désirs (visvariipo manir 
in PBY[H] 11.71 ; cintamani, v. cit. du Sarvasrotahsamgrahasara 
par Narayanakantha ad Mrg kp 3.42 = cit. sans attribution dans 
NTU ad 3.25; BhaiM[V] 56). Parfois, tanmayatva s’utilise pour 
exprimer qu’un rite doit étre accompli en s’identifiant 4 la divinité 
supreme : v. les expressions tanmayatvena (PBY[H] 61.108) et 
tanmayatvena bhavena (PBY[H] 11.70c). [J.T.] 

Dans le ch. 26 du TA, consacré aux « autres actions » (Sesa- 
vrtti) a accomplir par le Sivaite initié en vue d’obtenir bhukti* ou 
mukti*, Abhinavagupta indique que pour parvenir a cette fin 
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l’initié doit atteindre l’identification, tanmayatva (26.4b), avec le 
Seigneur. Les actions rituelles accomplies chaque matin, précise-t- 
il (id. 29b-33a) doivent étre répétées lors de chaque sandhya* afin 
d’obtenir cet état d’identification (tanmayibhavasiddhyartham), la 
répétition des actes rituels et de la méditation aboutissant finale- 
ment a un état continuel de consubstantiation (id. 36b). Voir aussi 
26.61, ainsi que TA 27.9a et 53, 4 propos du culte du linga*. [A.P.] 

Les termes tanmayatva, tanmayibhdva, etc. n’apparaissent que 
trés occasionnellement dans les textes appartenant au corpus de la 
Pratyabhijna* (y compris ceux d’Abhinavagupta, méme si ce der- 
nier précise qu’ Utpaladeva vise dans les IPK 4 conférer a autrui la 
Reconnaissance entendue comme « |’identification avec le Sei- 
gneur supréme », paramesvaratanmayatda, IPV,, vol. 1, p. 4). On 
les rencontre cependant fréquemment dans d’autres ceuvres 
d’Abhinavagupta comme le TA ou le TS, mais aussi et surtout 
dans ses ceuvres esthétiques. Voir par ex. la définition de |’esthéte 
(sahrdaya*, litt. « celui qui a du coeur») comme celui dont la 
conscience est capable de s’identifier par une telle consubstantia- 
tion avec le contenu émotionnel de |’ceuvre d’art (DhvAL, p. 38): 
« Ceux qui, parce que le miroir de leur esprit a été poli grace a 
1’étude constante et a la pratique répétée de la poésie, sont capables 
d’une identification (tanmayibhavana) avec ce que décrit [le poéte 
et] ont le coeur en harmonie [avec cette description], sont des es- 
thétes » (yesam kavyanusilandbhydsavasad visadibhite manomu- 
kure varnaniyatanmayibhavanayogyata te svahrdayasamvaddabha- 
Jah sahrdayah). Sur tanmayibhdva comme notion esthétique, voir 
par ex. GNOLI 71985, pp. XLIII-XLIV, BANSAT-BOUDON 2004, pp. 
114-115, et CUNEO 2008-2009, pp. 63 sq. Dans TA 28.373 sq., 
Abhinavagupta compare |’identification esthétique ainsi expéri- 
mentée par un public réuni devant un spectacle de danse a |’état 
d’expansion de la conscience des individus assistant a un rituel tel 
que «l’hommage au cakra*, etc. » (cakrarcandadi ,; voir GNOLI 
71985, pp. XXXVIII sq., sur ce rapprochement entre « aesthetic 
experience » et « mystical experience »), et dans TA 4.208c-209 
par ex., il emploie le terme pour désigner |’identification ultime du 
soi individuel a Bhairava: «([Celui-la], se voyant lui-méme 
comme [étant] Bhairava, doit rapidement accéder a 1’état 
d’identification (tanmayibhavet) ; ce qu’on nomme identification, 
c’est l’accession 4 ce dont la nature est insurpassable, |’extréme 
limite de la plénitude — lorsqu’elle a lieu, il n’y a plus d’autre fruit 
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[a obtenir]. » (atmdnam bhairavam pasyann acirat tanmayibha- 
vet || tanmayibhavanam nama praptih s@nuttaratmani | purnatva- 
sya para kastha saty atra na phalantaram I). Dans TA 3.240c- 
241b, Abhinavagupta, qui vient d’expliquer que |’absorption dans 
le son subtil (ndda*) permet d’accéder a l’absolu, ajoute que ce 
processus consiste en une identification (tanmayibhiti) dans l\a- 
quelle la conscience individuelle ne fait plus qu’un avec la Parole, 
et il lie encore explicitement cette notion 4 celle de sahrdaya : « En 
revanche, [on dit] “dépourvus de coeur” (ahrdaya) ceux qui ne 
[font pas l’expérience] de JV identification (tanmayibhiti), 
[puisqu’ils] ne connaissent pas l’immersion du corps et [des autres 
objets apparemment externes dans la conscience absolue, et 
puisque] le moyen de connaissance de [leur] conscience n’est pas 
[non plus] immergé [en elle].» (yesam na tanmayibhiitis te 
dehddinimajjanam || avidanto ’magnasamvinmands tv ahrdaya 
iti |). Cf. TAV, vol. 2, p. 228: « Car dans le monde, on connait 
bien [sous l’appellation de] sahrdaya ceux qui expérimentent le 
ravissement (camatkara*) grace a leur identification (tanmayibha- 
va) devant un objet extraordinaire tel que le chant, etc. » (loke hi 
satiSaye gitadau visaye tanmayibhavena sacamatkaranam sahrda- 
ya iti ... prasiddhih). De ce point de vue, Abhinavagupta semble 
s’inspirer de textes scripturaires comme VBh 73 (auquel TAV, vol. 
2, p. 228 fait visiblement allusion) ot la notion comporte déja une 
dimension esthétique marquée: « Le yogin dont le Soi ne fait 
[plus] qu’un avec le plaisir sans pareil de la délectation (asvdda) 
qui a pour objets le chant, etc., posséde l’identité (Gtmatd) avec 
cette [grande félicité], 4 cause de l’expansion de son esprit (ma- 
nas), du fait qu’il est saturé de/ne fait qu’un avec (tanmaya) {ce 
plaisir] » (gitadivisayasvaddsamasaukhyaikatatmanah | yoginas 
tanmayatvena manoridhes tadatmata \\). [1.R.] 

[Xt] Das ,,In-ihm-aufgegangen-Sein“ oder ,,Aus-diesem-be- 
schaffen-Sein“ ist ein Zustand, in dem der yogin* sich selbst in 
seinem IchbewuBtsein als z.B. Visnu* fihlt, ,,aus Visnu beschaffen 
ist“, und damit all dessen Fahigkeiten und Machte erlangt. tanma- 
yatva wird mithilfe der visuellen Betrachtung (dhyana) erlangt. 
Der yogin betrachtet ein Meditationsobjekt wie z.B. Visnu, Su- 
darsana* oder die Géttin und erlangt, wenn in der Versenkung 
(samadhi*) der yogin als Meditationssubjekt und sein Meditations- 
objekt ,,in eins gefallen sind“, das ,,Aus-diesem-beschaffen-Sein“. 
Was tanmayatva konkret bedeutet, hingt vom Meditationsgegen- 
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stand ab. Ist der Meditationsgegenstand das brahman, hat er das 
brahman und damit die Emanzipation (mukti) erlangt. Ist der Me- 
ditationsgegenstand z.B. Sudarsana, Visnus Erscheinungsform als 
Diskus (cakra [4]*), wird der yogin in seinem IchbewuBtsein zu 
Sudarsana und erlangt all dessen Fahigkeiten, d.h. verschiedene 
siddhis* wie z.B. die Macht, viele feindliche Armeen zu 
vernichten. Siehe JayS 11.39c-43b; SatS (V) 6.195-214, 17.448c- 
456, AhS 32.64-76; PadS yp 5.8c-28, cp 11.185, 24.83c-90; LT 
24.25¢-32, 44.12-13; RASTELLI 2006, pp. 503-507. [M.R.] 
— tanmaya. 


tanmatra, n.m. ou nt., tanmatrda, nf. [OC], élément subtil ; subtle 
element; feines Element. 

The five subtle elements inherited from the ontology of the 
Sankhyas. 

[A\] In theistic tantric texts too (e.g. ParT 4.106c-107), these 
evolve from the bhitddi aspect of ahankdratattva (garva*) and 
give rise in turn to the five gross elements (mahabhiita*). They are 
the unmanifest or undeveloped “qualities” of those five gross ele- 
ments (TPr 6lab: tanmatrany avisesah Sabdddinam prakirtitah 
pafica), namely sound (sabda*), touch (sparsa), colour (riipa*), 
taste (rasa) and smell (gandha*), belonging respectively to ether 
(kha*), air (vayu*), fire (agni*), water (toya*) and earth (prthivi*). 
No Tantra places bhuvanas* in these tattvas (1)*; instead they are 
grouped together with the tattvas of the indriyas into a tranche of 
the universe headed by ahankara, and it is into this tranche that 
worlds are inserted (v. s.v. garva). They do, however, each have 
allotted a tattvesa* in the texts that give lists of tattvesas. In tantric 
literature, the word tanmdatra is found used in all three genders 
(GOODALL 2004, pp. 260-261, n. 400). [D.G.] 

[xt] For the evolution of the five subtle elements see, e.g., ParS 
2.50-51; PadS jp 5.14b-16. [M.R.] 


tanmukhata, n.f. [/\], apparition (ou manifestation) devant ; ap- 
pearance in front of; vor [jemandem] Erscheinen. 

Used with a verb meaning “to go”, the expression refers to the 
fact that something — usually mantras or signs of possession — ap- 
pears, becomes manifest, in front of (mukha) the practitioner (tad). 
See e.g. SYM 2.41 (= TSB[D] 3.165cd): sadyas tanmukhatam eti 
svadehavesalaksanam; KuS patala 5, fol. 25v: mantras tanmukha- 
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tam yanti, and fol. 78v: mamtras tanmukhatamsthitah (sic). It is a 
syn., or possibly an early variant, of the more common sammutkha- 
ta, see e.g. MVT 3.52cd: mantrah sammukhatam yanti yayoccari- 
tamatraya; Paratrimsika in PTLv 11c-12b: asyoccdre krte samyan 
mantramudragano mahan || sadyah sammukhatam eti svadehave- 
Salaksanam |. (Note that sadyah sanmukhatam is read in the PTLy, 
but sadyas tanmukhatam in the PTV.) [J.T.] 


tapasvin, n.m., Vv. S.V. tapasa, sadhaka. 


tamas, n.nt. [O], ténébres ; darkness; Dunkelheit. 

1. [A] Syn. mala* (e.g. Kir 2.19¢cd). 

2. [O] V. s.v. guna (1). 

3. The name of a hell (naraka*): ParT 5.12 and 5.17 (called 
dhvanta in Mrg vp 13.15); SvT 10.43; [D.G.] probably NaS 9.60d 
(the text is fragmentary). [M.R.] 


tamo’vasthda, n.f. {/\], état ténébreux ; state of darkness; Zustand 
der Dunkelheit. 

In the KMT (12.3 sqq.) this term denotes the state of initiates 
who have received the guru*’s permission, i.e. initiation, hastily. 
They do not respect the rules to be observed (samayas*), do not 
obey the guru’s command and turn away from him. Blinded by 
delusion and their ego, they reach the lowest realm after death, but 
they are already dead while living. [J.T.] 

— rajasavastha, Subhdavastha. 


taranga, n.m., V. S.v. urmi. 


tarka, n.m. (O], raison discriminatrice ; judgement, discrimination; 
priifende Unterscheidung. 

[A] Absent from Patafijala astangayoga, discrimination 
(tarka) is one of the six angas typical of yoga in tantric sources: 
RauSS 7.5; Kir 58.3 (obscured by corruption in edition); MatP yp 
1.6; Srikanthiya 40 (appendix to HANNEDER 1998). A synonym for 
the term is aha: SvaSS 20.29-31; ParT 14.10; Mrg yp 8. 
VASUDEVA 2004, p. 422 establishes the text of SvaSS 20.30-31: 
cittavrttih sthita marge nudann uhah pravartate| prapayitva 
param sthanam iho ’gre vinivartate || anena laksayed yogi 
yogasiddhipravartakam | nirodhakam ca yad vastu  bahudha 
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suvyavasthitam ||. “Discrimination proceeds by impelling the 
mental processes which are on/stuck on the path. Once it has 
brought [one] to the final level, discrimination ceases thereafter. 
By it the Yogin can discriminate between what is conducive to the 
perfection of yoga and what is an obstruction, of which there is 
great multiplicity.” It is comparable to vivekakhyati in Patafijala 
yoga (YS, 2.26). [D.G.] 

The MVT (17.18-19) considers tarka as the most important of 
the six yogangas* since it is the intellectual means through which 
the yogin discriminates between what is to be cultivated (upddeya) 
and what is to be rejected (heya) so as to attain the ultimate state of 
Siva. Abhinavagupta, in TA 4.15, quotes MVT 17.18, understand- 
ing it, however, as meaning, not that tarka is the main yogarga, 
but that it is the only one to be retained. He says: ““Thus among all 
these, judgement alone is a yogdriga and none other. It generates 
an ever more intimate and intense awareness.” (TA 4.86: evam yo- 
gangam iyati tarka eva na cdparam | antarantahpardmarSsapdatava- 
tisaydya sah ||), an awareness which, according to Jayaratha (TAV, 
vol. 3, p. 93), is pure knowledge (Suddhavidya*). This tarka is thus 
not mere judgement. It is sattarka*, a real, intense, intuitive aware- 
ness — defined by Abhinavagupta (TA 4.14) as bhdvanda* or, in TS, 
(ch. 4, p. 23) as Suddhavidyaprakasa, the light or illumination of 
pure gnosis. See VASUDEVA 2004, pp. 419ff. [A.P.] 

[x4] Der tarka ist auch in der JayS (33.13cd; vgl. dazu 
RASTELLI 1999, pp. 340-342) und in der VisnuS (30.57c-58b und 
69c-70b) einer der yogdngas. Seine Funktion ist es, wie in den 
ivaitischen Traditionen, die jeweilige im Yoga erreichte Objekt- 
stufe kritisch zu priifen und abzuwagen. [M.R.] 


tarjani, n.f, [O], geste qui menace ; gesture of threatening; Droh- 
mudra. 

[A] The mudra* formed solely with and called “the index fin- 
ger” is used to bring about connection (with Siva, samyojana*) 
and disjunction (from the bonds, viyojana*), to threaten (tarjayeta) 
the great delusion (mahamoha), the infinite net of bonds that bind 
the bound soul, according to the TSB (8.104-105), borrowed in 
KMT 6.103-104. [J.T.] 

[Xt] Fiir eine Beschreibung der tarjanimudra siehe Sans rsi- 
ratra 2.13c-14b. Verschiedene Gottheiten zeigen die tarjanimudra, 
z.B. Ksetrapala (4)* oder Visvaksena* (PadS kp 22.34-40). [M.R.] 
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tarpana, samtarpana, nn.nt. [O}, libations ; libations; Wasser- 
spenden. 

1. [<<] tarpana im nicht-tantrischen Sinne, némlich Wasser- 
spenden an Gotter, rsis und Ahnen (pity), als Teil der morgendli- 
chen sandhya*-Rituale wird auch in den tantrischen Traditionen 
praktiziert, s. z.B. ParS 2.102c-107 (= z. T. ParS 3.91-93b). [M.R.] 

[A] For a Saiva account, see e.g. SP1 1.71-73, according to 
which one offers arghya* to Siva, then tarpana to Siva’s angas*, 
the deities, sages, men, spirits (bhiita*), ancestors, guardians of the 
directions, et al. Cf. SVT 2.13-20 and SvTU ad loc. On vaidika* 
procedures for tarpana, see HDhS vol. 2/1, pp. 668-669, 689-695. 

2. [O] Offering in worship; gifting. Note e.g. references to far- 
pana of fruit (phalatarpana, PBY[H] 46.38b) or meat (KT 11.10; 
BhM 14lab). Cf. references to tarpana of bali* offerings (e.g. 
Bhogahasta 196a; IS 17.65), which links balidana* to the bhita- 
tarpana component of the sundhyd observance. For references to 
tarpana in the sense of making gifts to brahmanas, see e.g. SP2 
2.26-28, and PTos, kamyakanda (p. 562: krsnapaksasya dva- 
dasyam kuryad brahmanatarpanam). 

3. Making libations to the deity occurs in some lists of the “ser- 
vices” (upacdra*) constituting puja*; two such lists are quoted in 
BrTS 5.3-4. [S.H.] 

— prandagnihotra. 

4. [A] tarpana est un des mantrasamskara* énumérés dans le 
ST 2.112 sq. Les sl. 2.120-121 de ce texte prescrivent de pratiquer 
d’abord une aspersion (proksana*) du milamantra*, puis, avec ce 
mantra et de l’eau de kuga, de faire une libation au mantra utilisé 
(mantrena varind mantre tarpanam tarpanam smrtam). Selon le 
commentaire, la formule a répéter aprés avoir énoncé (uccdarya) le 
mantra est : amum mantram tarpayami namah. 

tarpana Ou samtarpana est un des neuf moyens de maitriser la 
puissance d’un mantra énumérés dans le NT 18.7-8 — et qui sont 
les mémes & un prés que les mantrasamskadra du ST. Selon le 
comm. ad loc. de Ksemaraja, ce rite se fait par 1’emboitement 
(samputikarana*) de chaque lettre du mantra avec le bija LA. Il 
cite toutefois l’Ucchusmatantra pour qui c’est le bija PHAT qu’il 
faut utiliser. [A.P.] 

— abhiseka, adpyadyana, gopana, jivana, dipana, bodhana, 
mantratarpana. 

5. V. s.v. agnitarpana and mandalatarpana. 
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tadana, n.nt. [O], fait de frapper, tapotement : striking, tapping; 
Schlagen, (sanftes) Klopfen. 

Syn. samtddana. 

[A] Ce type de rite de purification semble préfigurer, sans 
lutiliser, le terme tadana chez les Pasupata qui effectuent ce rite 
avec des cendres mélangées avec de l’eau, v. SamVi 77-78, action 
qu’ils expriment également par des dérivés du verbe & Vlabh tou- 
cher (v. s.v. Glabhana). Le tadana de cendres, avec |’astraman- 
tra*, s’utilise également plus tard au cours de I’initiation (diksd*) : 
par exemple, SvSS 12.11 ainsi que SvT 3.123 prescrivent que 1’on 
doit « frapper » la téte du disciple avec des cendres, prescription 
que Ksemaraja interpréte dans son SvTU comme concernant les 
ascétes. V. aussi Mrg kp 7.55, qui explique que cet acte desserre 
les liens (pasa*). 

1. La premiére occurence agamique du terme se trouve dans le 
Ni MuSit 4.15c, dans le contexte de |’ initiation dite vidyadiksa* (v. 
aussi Ni US 3.22a). Le Mrg kp 7 et 8 le prescrit lors des rites 
préliminaires (adhivdsa*) de préparation du pavillon sacrificiel 
(7.22, 39, 55, 77, 84, 88) ; ou lors de l’initiation du disciple (8.54, 
58, 66, 105b). Du cdété des Bhairavatantra*, v. aussi TSB(D) 
10.384b. 

Dans la SP1, ot ce rite est prescrit dans le culte de Siva pour 
purifier les vases contenant |’eau du bain du dieu (SPI, pp. 98- 
101), tadana doit se faire avec l’index tendu, les autres doigts étant 
repliés, ou bien en se servant d’un faisceau d’herbe kusa. Cette ac- 
tion intervient également 4 divers moments de la samayadiksa* et 
de la nirvanadiksa*. 

Dans la SP3 concernant les initiations : par exemple, dans la 
samayadiksa*/vifesadiksa*, le disciple est frappé sur le coeur avec 
une fleur sur laquelle on a récité le astramantra (pp. 116 et 120n.). 
Méme rite pour la jonction de Il’atman (1)* a la cordelette (pasa- 
siitra®) au début de la nirvadnadiksd. etc. V. Vindex de la SP3. V. 
SP4, pp. 30-31, pour la purification des pierres. TA 15.70 le men- 
tionne également dans le contexte d’un bain purificatoire d’alcool 
(madyasndna), en se référant au Trisirobhairava (perdu). [A.P., 
Jee) 

[xt] Auch im Paficaratra wird tadana im Rahmen von unter- 
schiedlichsten Ritualen angewandt, um ein Objekt zu reinigen und 
fiir das Ritual geeignet zu machen; siehe z.B. die Vorbereitung des 
Thrones (Gsana [1]*) in JayS 13.86 oder ParS 3.60ab, des Kultbil- 
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des vor der Einweihung (pratistha [1]*) in JayS 20.166 oder des 
Leichnams im Rahmen des Bestattungsrituals in JayS 24.39. 
Wihrend der Initiation (diksa) wird dem Schiiler ebenfalls auf das 
Herz (JayS 16.250c-251; LT 41.43ab; VisnuS 10.80cd) oder den 
Kopf (SatS [V] 18.114cd) ,,geschlagen“. Das Instrument des 
Schlagens ist meistens eine Bliite (z.B. JayS 13.86c; SatS [V] 
17.254c), moglich sind aber auch weife Senfkorner (siddharthaka) 
und Sesamkorner (tila) (SatS [V] 18.114d; ParS 15.223) oder wei- 
Bes Pulver (rajas) (SatS [V] 18.176cd; VisnuS 10.80cd). Meist 
wird dieses Instrument mit dem astramantra besprochen; im Rah- 
men der diks@ wird auch der milamantra* verwendet (JayS 
16.250c-251; VisnuS 10.80cd). tadana wird auch haufig ange- 
wandt, um Bhitas* auszutreiben oder sich andere Wesen zu unter- 
werfen (z.B. JayS 28.137c-149b; PadS cp 25.109c-112b, 187c- 
192b). Siehe auch RASTELLI 2000, p. 352. [M.R.] 

2. [A\] One of a series of rites performed on a mantra, to make 
it efficient (e.g. PBY[H] ch. 62; NT 18.6ff.; ST 2.112). Such rites 
may be called mantrasamskadras*. They mostly include also 
dipana*, bodhana*, abhisecana* etc. According to Ksemaraja ad 
NT 18.6d (citing the Ucchusmatantra), tadana is performed with 
the syllable PHAT, which shows that this rite is related to tadana 
(1). [ET] 

Selon ST 2.116 et son commentaire, ce rite consiste, aprés 
avoir écrit les lettres du mantra sur une écorce de bouleau (bhiirja) 
avec notamment du safran et de l’orpiment (kurikumagorocanddi), 
a en tapoter les lettres une par une avec de |’eau de santal et le 
vayubija YAM (qui doit sans doute étre alors énoncé). [A.P.] 

3. Nom de divers actes de magie. 

3.1. Opération de magie noire ajoutée parfois a la liste clas- 
sique des «six actions [magiques]» (satkarmani*), ainsi le 
LingaPur 2.52,2 et 2.52,10, ou la nature exacte de cet acte 
n’apparait d’ailleurs pas clairement (v. GouprIAAN 1978, p. 377). 

3.2. Le NT 16.33-35 mentionne tadana comme étant une des 
dix actions magiques (dont certaines se retrouvent parmi les sat- 
karmani) que peuvent accomplir des étres malfaisants pour dé- 
truire les siddhi* (siddhihimsikah) et qui, pour cela, sont trés se- 
crétes (sugupta). Ksemaraja, commentant ce passage (NTU ad loc, 
vol. 2, pp. 16-18), ne dit pas en quoi consiste tadana. [A.P.] 

3.3. Selon KKGU 45v-46r, il s’agit du deuxiéme des dix danda 
ou punitions que le pratiquant peut choisir pour un esprit (graha*) 
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qui ne lui obéit pas. IsgP mantrapdda 43.40 et 88 prescrivent un 
tadana de cendres pour chasser les esprits (graha) possesseurs. 

3.4. TSB 23.243 propose que le pratiquant écrive le nom de son 
adversaire en utilisant du poison et du sang et le frappe (tadayet) 
avec des fragments d’os (humain) avant de détruire le support du 
nom afin de tuer la personne visée. Le TSB ainsi que 1’I§gP in- 
cluent de nombreux rites de magie oi !’on frappe rituellement un 
objet ou une personne. [J.T.] 

[Xt] Selon la JayS 27.210-211b (= LT 49.47c-48), si le yogin 
frappe du pied un arbre mort (suskam tadayec caranena) en réci- 
tant le mahamantra* de Maya, cet arbre aussit6t revit en portant 
des fleurs et des fruits. [A.P.] 

— abhiseka, Gpyadyana, janana, jivana, tarpana, dahana, dipa- 
na, nirtksanadi, bodhana, vimalikarana. 


tadandadi, n.nt. [A\}, le frapper et le reste ; striking and the others; 
Klopfen und die anderen. 

This expression refers to a labile list of Gtmasamskdras* to be 
performed during the course of initiation (diksd*). Four versions of 
this list are tabulated by BRUNNER 1977 in Pl. IX. Other members 
of this list discussed in this volume are: tattvasuddhi*, niksepa*, 
niskrti*, pasaccheda*, pasavislesa*. The act of tddana* in this 
context refers to striking the initiand with a flower over which the 
astra* has been recited and imagining that his soul is thereby con- 
centrated in one spot, so that it may then be grasped and lifted out 
of his body by the initiating guru* (SP3 2.3 and BRUNNER’S notes 
ad loc.). The expression may also be used for the beginning of the 
sequence, which is used for taking hold of pratistha (3)* and of the 
other kalds (6)* in order to install them on the pdsasutra* (SP3 
3.26). The expression is often used by the authors of paddhatis* 
and it occurs in SvT 4.163 and UKam 27.71. [D.G.] 


tantrika, a. ou n.m. [O], tantrique ; tantric; tantrisch. 

1. [A] SvTU ad 10.73c-4b: tantrikah paramesasamhitaprasid- 
dhah. atantrikah dharmasitrakaradiprasiddhah. “A tantrika [pro- 
cedure] is one well-known from the scriptures of Siva; non-tdn- 
trika ones are well-known from [the works of] the authors of Dhar- 
masitras etc.” [S.V.] 

[O] Often tantrika is opposed to vaidika*, based on the Vedas; 
see e.g. SanS brahmardatra 5.54c-55b. See e.g. IsgP samdanyapdda 


89 


ee 


9.46 (distinction between vaidiki and tantrikt sandhya*). [M.R.., 
D:Ga . : 

2. [A] A teacher of the Bhairava cult (cf. tantra [2]*). TAV ad 
TA 23.99-100: tantriko bhairaviyadarsanadinisthah, “A tantrika 
[teacher] is someone devoted to the teachings of Bhairava etc.” 
Abhinavagupta distinguishes in that passage the tdantrika guru* 
from the Saiddhantika* guru (whose gati* is inferior) and the guru 
of the Trika* (whose gati is superior). 

Followers of the Bhairava cult are distinguished from other co- 
religionists in PHr 8: visvottirnam dtmatattvam iti tantrikah | vis- 
vamayam iti kuladyamndayanivistah | vi§vottirnam visvamayam ca 
iti trikadidarsSanavidah, “tantrikas teach that the self is all-trans- 
cending; those adhering to the Gmndyas* headed by the Kula* 
teach that it is omniform. The experts of the Trika* and others 
[say] it is both all-transcending and omniform.” See also DPS(D) 
TSD(SVa 

— tantra, tantraprakriyd. 


tapa, n.m. [Xx], brilure, marquage au fer rouge ; branding; das 
Brandmarken. 

tapa ist einer der paficasamskaras*, die im spéteren Paficaratra 
wahrend der Initiation (diksa*) durchgefiihrt werden. tapa bedeutet 
das Einbrennen des Diskus (cakra [4]*) auf den rechten Oberarm 
und der Muschel (sankha*) auf den linken Oberarm (IS 21.284c- 
292b; SripréS 16.110-123b; BBS 1.5; vgl. auch RANGACHARI 1986, 
p. 35). Der einzige bekannte médgliche Beleg in einer frithen 
Samhita ist SatS [V] 22.9d: cakrataptatanuh, aber dies kénnte eine 
spatere Modifikation des Textes sein. Die BharS (3.59-66) be- 
schreibt noch zwei andere MOglichkeiten: das Brandmarken nur 
des rechten Oberarmes mit dem Diskus oder das Einbrennen der 
fiinf Waffen Visnus, namlich der Muschel und des Diskus auf die 
beiden Oberarme, der Keule (gadda [1]*) auf die Stirn, des Bogens 
auf den Kopf und des Schwerts auf die Brust. Nach BharS 3.63 
wird man durch fapa zum Diener (dasa) des paramdtman. [M.R.] 


tapasa, n.m. [O], ascéte ; ascetic; Asket. 

[Xt] Die tapasas sind eine der Gruppen von Vaisnavas, die in 
der JayS (22.45c-51b) beschrieben werden. Wie ihr Name schon 
sagt, praktizieren sie verschiedene asketische Ubungen und Obser- 
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vanzen (vrata*); sie leben in einem Visnu-Tempel oder auch im 
eigenen Haus. [M.R.] 


tambila, n.m. [O], bétel ; betel; Betel. 

[AA] A chewable preparation of aromatic betel leaf, areca nut 
and other substances, such as lime and spices. Chewing tambiila is 
one of the “purificatory” activities with which ritual agents make 
themselves ready for a rite (e.g. Ni GuSi 3.19cd: sudhiipito 
sutambilah sitavastradharah sucih, SvT 3.4ab, etc.). It is offered 
to Sadasiva* and his retinue towards the end of pija* (e.g. SP1 
3.90c-91: dhiipadipddi naivedyam toyam dcamaniyakam || karod- 
vartanatambilam mukhavasam ca darpanam | dadyat saparivara- 
ya milamantrena sambhave ||). It is among the substances which, 
once offered to Siva, become nirmdlya* and must therefore be 
offered thereafter to CandeSa* (thus, e.g., SP1 5.7: lehyasosyanna- 
panadi tambilam sragvilepanam| nirmalyabhojanam tubhyam 
pradattam tu Sivajnaya ||). [D.G.] 

[<4] tambala dient zur Mundreinigung und soll vor der rituel- 
len Gottesverehrung vom Verehrer gekaut werden (s. z.B. JayS 
19.7a; SriprsS 28.9cd), so wie auch der iibrige Kérper gereinigt 
werden soll. tambula wird auch dem Gott im Rahmen seiner Ver- 
ehrung dargebracht (z.B. AhS 28.41). Fiir die notwendigen Men- 
gen von Betel bzw. von deren Zutaten wie Betelblatter, Arekanuf, 
Kardamom, Gewiirznelken und Pimenta acris (?takkola) s. ParS 
18.54-59b. [M.R.] 


tara, taraka, nn.m. [O]. 

1. [A] The syllable OM (pranava*): Mrg vp 2.13ab: japed 
aghaughavicchityai tarakam duhkhatarakam l “One should recite 
the taraka, which [is so-called because it] causes one to traverse 
suffering, in order to remove a flood of misdeeds”. Also Mrg kp 
7.74; SardhaSatika 75 (fol. 4r); TAV ad TA 17.11c. Cf. the name 
Tarini, which is given to the Gayatri* in, e.g., PST 30.60. [D.G.] 

[Xt] See, e.g., LT 24. [M.R.] 

2. [A\] One of the eight subdivisions of the buddhiguna jnana* 
listed in SVT 11.46: taram sutdram taranam tarakam ca pramo- 
dakam| pramuditam ramyakam ca sadadpramuditam tatha ||. The 
list, as Ksemaraja points out, is a Sankhya one: see Yuktidipika ad 


SK 50. [D.G.] 
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3. [Xt] A name for the phoneme L (JayS 6.36cd; LT 25.7ab). 
[M.R.] 


talaka, n.m. [A]. 

PBY(H) ch. 45 gives a long and detailed account of three types 
of sddhaka*: the talaka (suddha), the carubhojin (asuddha) and 
the migfraka* (suddhasuddha). See the basic definition of the 
talaka in PBY(H) 45.6 (note that although the context seems to be 
that of the migra type, the verse in fact refers to the talaka): 
diks@ya@ japahomais ca Suddhakayo ’nyajanmani | samayabhrasto 
na sidhyeta punarjanmam avapnuyai || “[One who,] in his previous 
life, had his body purified by initiation, recitation and fire-sacri- 
fices, [but who] failed to keep the pledges, does not succeed and 
has to be reborn.” See Kiss forthcoming. The last ten verses of 
PBY(H) 22 and PBY(H) 24 describe sexual practices a talaka is 
entitled to perform. These include rituals during which he should 
bring his female partner to orgasm, collect the female sexual fluids 
and consume them. In the PBY, a sddhaka seems to have the 
choice between two extremes: he may either strive, through prac- 
tising as a misraka to gain the guru*’s permission to become a [a- 
laka, and therefore engage in radical sexual rituals and meat and 
alcohol consumption, or to become a purely vegetarian and chaste 
carubhojin, whose defining practice is the daily offering and con- 
sumption of vegetarian caru*. Later chapters of the PBY teach a 
four-fold classification of the sddhaka. See also Hatiey 2007, pp. 
181-182. [Cs.K.] 

The KuS in ch. 15 describes five types of practitioner, of which 
this is the first type, also called or described as secret (gidha). The 
description is difficult to interpret in the present state of the text. 
The word seems to be said to derive from V tad to strike, and per- 
haps this practitioner strikes the apertures/weak points, the objects 
of the senses and the causes (em. to tadayed randhran?): talako 
tadaseramdhr{a/i] visaya<h> karanani ca\ manontasa(ndh\im 
Gdhatte ekamarge [’)nivarttake | tena talakam ity uktam (talakam 
em.; kalakam ms.) yogindro yogacintakah | (transcribed by S.V.). 
[Jecdee] 

— carvaka, cumbaka, codaka (app. vol. 3), bodhaka, moksada, 
Sivodbhita. 
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talatraya, n.nt., talatrayamudra, nf. [©], frapper trois fois dans 
ses mains ; clapping the hands three times; dreimaliges Hinde- 
klatschen. 

[A] Clapping three times forms part of the ritual purification 
of the place where a rite is to be performed (sthanasuddhi*), and is 
usually prescribed to precede the closing of the directions (dig- 
bandhana*). Like most other elements of this purification, it is 
performed to chase away evil spirits that could hinder the rite. See 
e.g. SP1, p. 142; Mat kp 3.34; PTV 27; [J.T.] YH 3.91b and YHDi 
ad loc. (p. 279). [A.P.] 

[Xt] Nach SriprsS 53.98-99 soll man mit den Fingern der je- 
weils anderen Hand zuerst auf die linke Handfliche, dann auf die 
rechte und wieder auf die linke Handflache schlagen. Diese mu- 
dra* wird z.B. vor dem Offnen der Tiir eines Tempels durchge- 
fiihrt (s. auch PadS cp 3.15). [M.R.] 


talu, taluka, nn.nt. [O], palais ; palate; Gaumen. 

[A\] This is the locus of the central granthi* along the course 
of the breath in the list of the five granthis that are common to 
works of the early Siddhanta, these being, in ascending order, the 
heart (hrd*), throat (kantha*), talu(ka), eyebrow-region (bhrima- 
dhya*), and the nose-tip (nasagra*). (This last is in some texts re- 
placed by ndddnta*). In each of them resides one of the 5 kdrane- 
Sas (v. s.v. karana [1]): hrdi brahma gale visnus taluke rudrana- 
makah || i$varas ca bhruvor madhye nasagre ca sadasivah | (ParT 
14.73c-74b). The “meaningless” -ka suffixed to talu that we see 
here occurs so often that we may perhaps regard taluka as an alter- 
native form of the word (e.g. NiMukh 4.51, fol. 16v; Ni GuSi 1.33 
and 7.278, fols. 44v and 68r; BM 175; TSB[D] 1.449, etc.; SvT 
4.365, 5.75, 7.38, etc.; KMT 17.75 and 25.93; TA 32.26). [D.G.] 

Centre du corps yogique situé, comme son nom I’indique, au 
niveau du voile du palais. Pour le TA 5.111 (ow Jayaratha le dé- 
signe comme un cakra*, vol. 3, p. 420), c’est le siége de I’ex- 
périence du sommeil spirituel (nidra*). Selon le SYR (p. 38), le 
yogin doit y voir la forme de Rudra et s’identifier 4 celui-ci. On le 
trouve dans les textes Natha oi il ne fait pas partie des cakra mais 
des addhara*. La SSP énumére ainsi, outre neuf cakra, seize 
adhara dont le dixiéme est le tdlu (id. 2.19), situé, dit-elle, au ni- 
veau du palais (talvadhdre). Il semble que c’est en ce point que le 
yogin, retournant sa langue préalablement allongée (c’est ce qu’on 
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nomme généralement la khecarimudra*), recueille le nectar qui le 
rend immortel — ou inconscient tel un morceau de bois (kasthibha- 
vati). Selon V’AmS, p. 12, lorsque la kundalini*, en montant, atteint 
le tdlu, une réalité lumineuse — ou le tattva* du feu — (tejastattva) 
brille sans interruption en ce point, telle une flamme effilée 
(dipasikhakara). 

Le palais est un des points du corps oti divers systémes placent 
un granthi ou cakra, mais en ne le nommant pas toujours talu 
(voir, par exemple, BRUNNER 1974 pour le NT). [A.P.] 

— lambika. 


talvanta, n.nt. [\], 1. ce qui se termine au palais ; that which ends 
at the palate; das mit dem Gaumen Endende; — 2. palais ; palate; 
Gaumen. 

1. Syn. minasthana. The tdalvanta, lit. “[zone] ending at the 
palate”, is the region of the physical or subtle body associated with 
various kalds* or internalised astronomical entities. At SvT 4.100 
the five kalds of nivrtti*, pratistha (3)*, vidya*, Santi*, and 
Santyatita* are projected into the body after adhvanydsa*. In that 
context vidyd is projected into the region from the navel up to the 
talvanta, and is associated with the same region also in the SVTU 
on 5.9. However, in the context of the yogic contemplation of the 
“breath-sun” (prandarka*) traversing the internalised year (visuvat- 
samkranti) taught at SvT 7.94, talvanta denotes a space of s1x dig- 
its (angula*) from the throat (gala) up to the palate. The 36 digits 
of the course of the breath (pranacdara*) from the heart-lotus (hrt- 
padma*) to the Saktidvadasanta* at the cranial aperture are homol- 
ogised with the course of the “sunbreath” (pranarka) traversing six 
rasis beginning with makara, representing half a year, six digits in 
extent each. Each digit represents five lunar days (tithi*), and the 
talvanta therefore gets its synonym minasthdna, lit. “place of the 
fish”, from the fact that the rdsi of Pisces is in this way located at 
this level (SvTU on 7.104: talvantam sadangulam minasthanam). 
In the descending order (SvTU on 7.114), when the context is the 
traverse of Libra (tuladsamkrdnti), the term tdalvanta is used again, 
this time denoting the space from the ndsikagra* to the palate. 

2. Syn. talu*. In other contexts, for example when SSP 2.19 
locates the talucakra at the talvanta, the term refers to a precise 
spot and not a region. It is thus also often simply a metrically con- 
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venient synonym for talu (e.g. TSB 6.222d where Rudra is said to 
be located at the ralvanta). [S.V.] 


tithi, n.m. ou f. [O], jour lunaire ; a lunar day; lunarer Tag. 

[A\] The lunar days are typically known by the feminine forms 
of the ordinal numbers from 1 to 15, but they may instead be 
known by the names of their patron deities (tithiga [4]*). They may 
be homologised with the sixteen digits of the moon, and therefore 
with the sixteen vowels: v. s.v. kala (2). The eighth (astami) and 
the fourteenth (caturdasi) lunar days of the dark half of the month 
are very frequently commended for magical rites (e.g. Ni GuSi 
3.46, 14.33; PBY[H] 15.16; TSB[D] 11.36, etc.) and for special 
propitiation of Siva (NiMukh 1.73, 1.81, 1.86; Kir 37.2, etc.). 
Other associations with these and with other days are too numer- 
ous to mention. [D.G.] 

— kulaparvan, parvan. 


tithifa, n.m. [O], 1., 2., 3. le Maitre des tithi ; Lord of the tithis; der 
Herr der tithis; — 4. le Maitre de la tithi ; Lord of the tithi; der Herr 
der tithi. 

1. [A\] Cette expression se trouve dans la PT 9, qui donne 
Puddhara* du hrdayamantra* SAUH en disant que le « troisiéme 
brahman » (s) est uni au 14° phonéme (AU) et accompagné de « la 
fin du maitre des tithi » (tithisantasamanvitam), lequel est le vi- 
sarga (H) — d’ow SAUH. Au-dela de celui-ci — 4 sa fin (anta) — se 
trouve encore, selon le Vivarana, la 17° kala*, \’Incomparable 
(anuttara*), qui est le Coeur. Ce visarga est nommé tithiSa parce 
qu’étant placé 4 la fin de la série des 16 svara qui, dans 
l’émanation phonématique (varnaparamarsa*), apparaissent en Si- 
va (et qu’on nomme tithi 4 cause de leur nombre), il peut €tre con- 
sidéré comme en étant le maitre (ifa*), et telle est en effet la pre- 
miére explication de tithiga que donne Abhinavagupta dans le PTV 
(p. 224). 

Abhinavagupta présente toutefois ensuite, dans le cadre 
d’interprétations diverses du mantra SAUH, seize facons différentes 
de comprendre le méme passage du Sloka 9 de la PT, au cours des- 
quelles il donne différents sens a tithi et donc a tithiga. Dans la pre- 
miére (p. 224), il dit que les maitres des tithi (au pluriel, donc) sont 
les voyelles de Aa U parce que c’est d’elles que naissent les autres 
phonémes. Dans une autre, le maitre des tithi est anuttara ou A, 
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maitre des autres phonémes ; ou bien c’est A, ou U, ou U, ou le so- 
leil, etc. (pp. 225-231). 

Le PTLv (p. 9) prend tithiga comme étant au pluriel et comme 
désignant les 15 voyelles (svara) de 4 4 bindu 4 la fin desquelles se 
trouve le visarga. [A.P.] " 

2. Dans divers textes, e.g. KMT 24.18c, IsgP samanyapada 
2.1-6, ST 2.29ff., RYT 68.12 (ov il est nommé Atithisa) et AgPur 
2.145.20b, Tithisa fait partie d’une liste de 50 Rudras, parfois 
accompagnés par leurs parédres, qui sont identifiés avec les aksa- 
ra. Tithisa désigne l’aksara R. [D.G.] 

3. Tithisa is mentioned as one of the Siddhas in KMT 10.121, 
and as the deity of the syllable £ in KMT 24.18. [D.A.] 

4. [O] Syn. dinega*. Gottheit, die einer tithi zugeordnet wird 
und die an ihrer jeweiligen tithi verehrt wird, um einen bestimmten 
Wunsch erfiillt zu bekommen. Fiir die jeweiligen tithis sind dies 
nach der PausS folgende Gottheiten (die alle Erscheinungsformen 
Vasudevas sind): 1. Brahman, 2. (Vi)Dhatr, 3. Hari, 4. Yama, 5. 
Amnrta, 6. Saktiéa, 7. Jfidnamirti, 8. Visva, 9. Siddha, 10. Dharma, 
11. Isana, 12. Sirya, 13. Kama, 14. Kala, 15. der jeweilige pitr 
(pitrsamjfdtman) des Verehrers. Der Herr der tithiSas (tithisana- 
tha) ist Vasudeva; er kann zu Beginn jedes Halbmonats (parvddau) 
verehrt werden (PausS [B] 31.269-286b; siehe hier auch eine Liste 
von Wiinschen, die die jeweiligen Gottheiten erfiillen kénnen). Die 
SanS nennt folgende Gottheiten: 1. Vahni, 2. Brahman, 3. Kubera, 
4. Ganega, 5. Sri, 6. Skanda, 7. Siirya, 8. Rudra, 9. Durga, 10. 
Yama, 11. Sakra, 12. Visnu, 13. Kama, 14. die beiden Aévins, 15. 
Soma (SanS sivaratra 1). Unterschiedliche Listen von Gottheiten 
der tithis erscheinen auch in spaten Grhyasitren und in den Pura- 
nen; siche EINOO 200S5a, pp. 101-111. [M.R.] 

For another relatively early list, see NiMukh 3.61 ff. (where the 
term tithiga does not occur). [D.G.] 


tirodhana, n.nt. [OC], voilement, obscuration ; occlusion, conceal- 
ing; Verhiillen. 

Syn. tirobhava, tirobhava, nigraha* et peut-étre bhava. 

[A] La quatriéme des cing activités cosmiques ou fonctions 
(kKarmapaficaka* ou paficakrtya) de Siva. [A.P.] 

The occlusion of souls, as well as being presented as one of 
Siva’s five cosmic activities (paricakrtya), is also presented as one 
of Siva’s many powers (paramesvararodhasakti, tirodhanasakti*), 


96 


tirodhdna 


and as the fourth in a list of the principal bonds (paga*), along with 
mala*, karman* and mayd* (e.g. in Narayanakantha’s commentary 
on Mrg vp 2.1), or as the fifth bond in a rarer list of five (v. s.v. 
pasa). That this power of the Lord should be called a bond is said 
to be a figurative use of language in Mrg vp 7.11. 

There is an archaic passage of the Ni, however, which de- 
scribes the bestowing of grace (anugraha*) and occlusion as two 
bonds (i.e. duties) that bind Sadasiva*. The passage begins with 
the following half-verse (NaSi 1.83cd): anugrahatirobhavau dvau 
pasau tu sadasive, “Bestowing grace and occluding are the two 
bonds of Sadasiva”. The half-verse is much quoted subsequently 
(commentary on PMNK 4ab; TryambakasSambhu’s commentary on 
Kir 1.13, T. 1102, p. 13; Bhasya on the Pau[C] ad 4.48, p. 236; 
SRU ad 3), but apparently as part of a puirvapaksa. 

Some souls are at such a stage of development that they need, 
apparently, for their own good to be held back by Siva (e.g. Mrg 
vp 4.15 and commentary). Conversely, the showing of grace and 
the holding back of souls may be shown from the perspective of 
the bonds: just as pdSatirodhdna*, “the occlusion of bonds”, is 
used to define anugraha in Aghorasiva’s commentary on TatPr 7, 
so too pasdnugraha, “showing grace to bonds” is used to define ti- 
robhdva in the same place. This is not unproblematic, however, 
since the same expression, padsdnugraha, is elsewhere used (e.g. in 
SiSar vp 33) to define another of the five cosmic acts, namely sam- 
raksana*, “maintenance” (syn.: sthiti*). (A quotation attributed to 
a Varttikakara in the MrgV ad vp 2.3-4 also defines samraksana 
with pdsdnugraha, but Narayanakantha, in introducing the quota- 
tion, explains there that samraksana is there another expression for 
tirobhava!) 

This awkwardness points up a difficulty: how should the cos- 
mic function of “maintenance”, which consists in maintaining 
souls in samsara, be distinguished from that of “occlusion”? Is it 
possible that the fivefold division of Siva’s cosmic activity is the 
result of adding together two overlapping schemes: the Saiva pair 
of grace and occlusion, on the one hand, and the Puranic triad of 
creation, maintenance, and resorption? [D.G.] 

Dans le Sivaisme non dualiste, cette notion a une importance 
particuliére. Abhinavagupta (TA 13.102) la mentionne parmi celles 
qu’il a apprises de son maitre en Trika*, Sambhunatha. Se référant 
a la SD 1.12, il précise (TA 13.110c-111b): « C’est le désir du 
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Seigneur de se voiler lui-méme qui est la cause du karman et de la 
tache originelle, qui ont donc un fondement éternel. » (isvarasya 
ca ya svdtmatirodhitsa nimittatam | sabhyeti karmamalayor ato 
*nadivyavasthitih ||). La cause de ces limitations ou souillures pro- 
pres a la condition des étres incarnés n’est dés lors pas a rechercher 
dans la temporalité de |’existence, mais dans la divinité qui, hors 
du temps, de toute éternité, améne le monde a |’existence en créant 
les limites et les conditionnements. La volonté de Siva agit ainsi a 
travers la mdyd, le karman et le mala, mais sans y étre soumise, car 
elle est totalement libre (svatantra). Sur ce point et sur 1’imbri- 
cation (essentielle dans ce systéme) du voilement et de la grace 
divine, voir SILBURN/PADOUX 1998, pp. 40-43. [A.P.] 

— pracchddana, vilaya. 

[xt] Nach dem LT eine der fiinf Tatigkeiten der Gottin, nach 
der AhS eine der fiinf Formen Sudarsanas* (v. s.v. karmapajica- 
ka). Diese fiinf werden in beiden Fallen als Saktis* betrachtet. tiro- 
bhava ist identisch mit dem Nichtwissen (avidya) oder der maya. 
Er begrenzt die Einzelseele in dreifacher Weise (v. s.v. jiva) und 
bringt ihn in die Macht der Urmaterie (prakrti*). Im LT wird tiro- 
bhava auch mit der aus dem Yoga bekannten fiinffachen ,,Be- 
fleckung“ (klega) identifiziert, welche in Nichtwissen (avidyda), 
IchbewuBtsein (asmita), Begierde (raga), HaB (dvesa) und Lebens- 
drang (abhinivesa) besteht und die Einzelseele zu Handlungen 
(karman) veranla8t und somit an den Wesenskreislauf bindet (AhS 
14.14-26; LT 12.13-36b). Die Einzelseele kann dem tirobhadva nur 
durch die Gnade (anugraha*) des Gottes oder der Gottin entkom- 
men, die ebenfalls eine Komponente des karmapajicaka ist (s. z.B. 
LT 13.1-8). [M.R.] 


tirodhanaSakti, tirobhadvaSakti, nn.f. [©], puissance d’obscura- 
tion ; power of occlusion; Fahigkeit zu verhiillen. 

[A] Syn. tirohika, tirobhdvakari Sakti (Kir 5.23), nirodhasakti, 
rodhasakti*. 

The power of Siva through which he performs tirodhadna*, one 
of his five cosmic acts (karmapafcaka*). Like every individual- 
ised sakti* of Siva, this one is in fact merely an aspect of Siva’s 
single Sakti, her name an expression of her function. Thus, in his 
commentary on MK 32c-33b, Ramakantha assigns the functions of 
sthiti*, samraksana* and bhava (= tirodhana) to Vama*, the func- 
tion of samhdra* to Jyestha*, and the function of anugraha* to 
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Raudri*. Vama, Jyestha and Raudri are there presented as sub-divi- 
sions in turn of kriyasakti*. [D.G.] 
[<4] V. s.v. tirodhana. 


tirobhava, n.m., Vv. s.v. tirodhdna. 
tirobhavasakti, n.f., v. s.v. tirodhdnasakti. 


tirohikd, n.f. [A\). 
A synonym, used in Kir 5.25, for tirodhanasakti. [D.G.] 


tilaka, n.m. ou nt. [O], marque ornementale ; ornamental mark; 
Schmuckmal. 

1. [<4] In den Pajficaratra-Texten scheint tilaka urspriinglich ein 
Mal auf der Stirn zu bezeichnen, im Gegensatz zu den ardhva- 
pundras*, die an mehreren KOrperstellen aufgetragen werden (v. 
s.v.). Allerdings wird tilaka an vielen Stellen im Sinne von ir- 
dhvapundra verstanden. 

So zeichnet sich der Verehrer nach einigen Quellen ein tilaka 
auf die Stirn mit Pulver aus dem mandala* nach der Verehrung 
Gottes in eben diesem (JayS 15.231) oder mit Asche (bhasman*) 
nach der Verehrung Gottes im Feuer (JayS 15.245cd; PadS cp 
4.67cd; BhT 17.65cd). Dieses tilaka wird also erst nach dem Ritual 
aufgetragen. Andererseits hei®t es an einigen Stellen, da8 eine 
Siihnezeremonie (prayascitta*) notwendig sei bzw. das Ritual 
fruchtlos sei, wenn es ohne tilaka durchgefiihrt wird (PadS cp 18.3, 
23.120c-121; BhT 22.3-5b). Das wiirde bedeuten, da das tilaka 
vor dem Ritual aufgetragen wird. Solch eine Vorschrift konnte 
aber in Paficaratra-Texten bisher nicht gefunden werden; die Texte 
sprechen nur vom Auftragen der ardhvapundras vor dem Ritual 
(z.B. PadS cp 3.5c-7b, 8c-10b). Das la8t darauf schlieBen, daB mit 
tilaka zum Teil auch die ardhvapundras bezeichnet werden bzw. 
daB tilaka manchmal in diesem Sinne verstanden wird. Bestatigt 
wird dies durch Venkatanatha, der meint, dai das Wort tilaka in 
einem von ihm zitierten Vers die ardhvapundras bezeichnet (SCR 
186,6), und Alasinga Bhatta, der die Vorschrift der SatS fur das 
Auftragen von drdhvapundras nach dem Feuerritual mit tilaka- 
dharana betitelt (SatSBh 103,9-14). [M.R.] 

[A\] In certain rites of the preliminary propitiation of a mantra 
or deity, a mark on the forehead is made with some special sub- 
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stances like gorocand and red arsenic. This makes the bearer of the 
mark have certain magical powers; for example, he becomes a 
vidyadhara* (Ni GuSt 11.109), becomes invisible (Ni GuSi 
14.106), becomes equal to the triad of Brahma, Visnu and Rudra 
(Ni GuSt 14.107). It is necessary to place a mark on the forehead 
in dtmapija*, which is performed before sivapuja (see SP1 3.41); 
in certain cases, this can stand for the whole of atmapuja/atma- 
Suddhi* (e.g. PBY[H] 45.309). It can be for self-protection (e.g. 
Narayanakantha on Mrg kp 7.100). In certain rituals, such a mark 
is made with arghya* water (e.g. SP3 1.19). [D.A.] 

PBY(H) 5.53-6 prescribes the ashes of a corpse burnt up by a 
thunderbolt to be used for the tilaka if one wants to become invisi- 
ble, and gorocand etc. for the same purpose in 5.116 and 50.9. 
PB Y(H) 62.243-4 advises the use of one’s own blood for the tilaka 
to subjugate men and women, while 62.245 recommends the min- 
gled sexual fluids for general well-being. As MVT 8.102c shows, 
such a mark, made with mustard, can also be given to a vase 
(kumbha*) to protect it from demons (raksoghnatilakakrantam). 
V. also KKKA fol. 18v5. [J.T.] 

2. tilaka can refer to the place of Kulesvari in the trisalabja- 
mandala* (TA 31.27). [D.A.] 

3. As a term of mantrasastra, it denotes the anusvara. (V. e.g. 
the unattributed citation in TAV ad 30.45cd-46ab: tilakena sama- 
krantam, for the anusvara of KHPHREM.) 

4. Title of a Vidyapitha* text according to SYM 29.16d and 
PBY(H) 51.9c. [J.T.] Ch. 62 of the PBY identifies itself as the 
Tilaka or Tilakamata. [S.H.] 


tira, n.nt., V. S.v. naditira. 


tirtha, n.nt. [O], lieu de baignade/lieu de pélerinage ; bathing 
place/place of pilgrimage; Badeplatz/Pilgerort. 

1. [A] A sa@dhaka* needs to visit sacred places during the stage 
of preliminary propitiation (purascarya*, purvaseva*) of a mantra 
or deity. These sacred places are typically called pithas (4)* or 
ksetras* in the Bhairava- and Yoginitantras, and are classified 
according to different hierarchies, but in the earliest Tantras and 
Puranas they are simply called @yatanas or tirthas. (For a compara- 
tive study of early Saiva and Puranic topographies, see BISSCHOP 
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2006; for a study of Sakta* topography, see DYCZKOWSKI 2001b.) 
[D.A.] 

[<4] For a tirtha as one of the places of the sddhaka’s practice 
see e.g. JayS 26.4c or NaS 3.42c. A tirtha is, of course, also 
recommended for other purposes, e.g. for building a temple (PadS 
kp 1.13b) or collecting clay (PadS kp 6.2a). [M.R.] 

The bathing place or the place of pilgrimage has three forms: 
gross, subtle, and ultimate. In its gross physical form, it satisfies 
the world; in its subtle form as a person, it pleases gods and de- 
mons; and in its ultimate form, it removes all sins (VaK 168-170). 
[D.A.] 

2. [A\] A sddhaka should make the bathing place sacred using 
specific mantras of his system, usually the mialamantra* and/or 
astramantra*, and should turn it into the firtha of the deity of that 
system. For example, it is turned into a Sivatirtha* in SarK 3.4-5 
and PBY 45.23, and in SauraS 3.4-5 into a siirya- or ravitirtha. Af- 
ter bathing, he grasps the tirtha and places in front of him to per- 
form sandhya*, marjana* and so on. He finally withdraws the fir- 
tha after offering tarpana* to the mantras, seers and deities (e.g. 
SvT 2.14-16; NT 3.7-8). [D.A.] 

[+] For the mental construction of a visnutirtha before bathing 
see e.g. JayS 9.25-32; ParS 3.84; NaS 2.8-10; SriprsS 17.21ab. 
[M.R.] 

3. [A\] tirthas are internalised in a higher level of practice, 
again in Bhairava- and Yoginitantras and the systems based on 
them. Here is a statement from the KMT: “Wherever the guru is 
present, all tirthas are found there. ‘tirthas are full of water, and 
the gods are made of stones and clay’; those who know the self do 
not think thus; it is other people who say that is a tirtha.” (KMT 
23.108-109b: sannidhdno gurur yatra sarvatirthani tatra vai | tir- 
thani toyapirnani devah padsanamrnmayah | atmavido na manyan- 
te tat tirtham itare janah.) And, one more from the TA: “The body 
itself is the abode of the deity, one should not visit other abodes; 
one should regard the mantra itself as firtha, and avoid other 
tirthas.” (TA 15.605: Sariram evadyatanam nanyad dyatanam vra- 
jet | tirttham ekam smaren mantram anyatirthani varjayet oat] 

For a tabulated list of tirthas located in the body according to 
MaSam 26, see Kiss 2009, p. 323. 
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4. In late Saiva sources firtha is also used to refer to an element 
of the mahotsava*, e.g. UKam 6 passim: Vv. S.v. tirthayatrda (2). 
[D.G.] 

5. [O] Stellen auf der (rechten) Hand, von denen vor allem im 
Kontext von Gcamana* Wasser getrunken oder auf die es geleert 
wird. Meist vier, z.T. auch fiinf oder sechs, tirthas werden schon in 
den Smrtis beschrieben (siehe dafiir HDhS, vol. Il, p. 316, n. 750, 
und pp. 652f.). Die Tantras variieren diese zum Teil. 

[x4] So beschreibt SanS brahmardatra 5.107c-108 folgende vier 
tirthas: brahma an der Daumenwurzel, kdya (= prajdpatya) an den 
Wurzeln der iibrigen Fingern, daivika an den Fingerspitzen, paitr- 
ka in der Mitte der Hand. 

[A] SP1 1.65-66 und IsgP I samanyapdda 9.47-48b = II kp 
3.43-44b ziahlen folgende sieben auf: paitra/pitrya an der Wurzel 
des Zeigefingers, prajapatya an der Wurzel des kleinen Fingers, 
brahma an der Wurzel des Daumens, daiva an den Fingerspitzen, 
tirtha des vahni/dgneya auf der rechten Handflache, tirtha des 
soma/saumya auf der linken Handflache. [M.R.] 

According to the SiU (5.45-48), the brahmatirtha, devatirtha, 
pitrtirtha and rsitirtha are located at the bottom of the thumb, little 
finger, index finger, and middle finger of the right hand respective- 
ly, while the sivatirtha and umdatirtha are located in the middle of 
the right and left palms respectively. [D.A.] 

— upaksetra, upapitha, samdoha. 


tirthabimba, n.nt. [3%], image de culte pour le firthotsava ; image 
for the tirthotsava; Kultbild fiir den tirthotsava. 

Syn. tirthayatrabimba, yatrabimba. 

Kultbild, das bei der tirthayatra (2)* verwendet wird. Fiir die 
Make dieses Kultbilds s. NaS 13.350b, 28.115ab; VisS 10.52cd; 
fiir Alternativen, wenn kein tirthabimba vorhanden ist, s. NaS 
13.372ab; PadS cp 11.202d-203; ParS 17.365-366b =~ IS 11.319c- 
320. [M.R.] 

— arca (2). 


tirthayatra, nf. [O}, 1. pélerinage ; pilgrimage; Wallfahrt, Pilger- 
reise; — 2. déplacement vers un lieu de baignade ; trip to the ba- 
thing place; Prozession zu einem Badeplatz. 

1. [A] Going on pilgrimage to sacred sites. This is typically 
classed among worldly religious practices that are not relevant to 
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Saivas, since initiation allows them to bypass the relatively lowly 
goals which pilgrimage offers (for links between certain sites on 
earth and certain worlds above, v. s.v. guhydstaka). This attitude is 
expressed, for instance, in PCS; 621c-622: firthayatra bhrgoh 
patah samnydso ’ gnyambuvesananm || mahapathapravrtti§ ca maur- 
khyam canaSsanddikam | ityadi pasuvat karma diksito na sama- 
caret ||. “Pilgrimage, [religious suicide by] throwing oneself from 
[certain] cliffs, internalisation of the fires, entering fire or water, 
setting out to meet death and such foolishness as not-eating — an 
initiate does not engage in such practices in the way that an ordi- 
nary bound soul does.” Cf. DK 63. [D.G.] 

2. [Xt] Syn. tirthotsava. tirthayatra bezeichnet im Paificaratra 
ein Element am Ende des mahotsava*. Dabei wird die Gottheit in 
einem speziell dafiir gewidmeten Kultbild (tirthabimba*) zu einem 
Badeplatz gebracht und dort gebadet. Siehe ParS 22.1-43b; VisnuS 
21.1-34b; PadS cp 11.202-230; NaS 19.88-146b; ParS 17.362- 
418b; IS 11.317-355; SriprsS 36.122-140; VisS 18.138-147b; VisS 
27.60c-130; SMITH 1982, p. 30. [M.R.] 

[A\] Das gleiche Ritual, ohne es firthotsava oder tirthaydatra zu 
nennen, wird auch in Rau kp 18.119-123 beschrieben; v. s.v. 
tirthasamgraha (1). [D.G.] 


tirthayatrabimba, n.nt, v. s.v. tirthabimba. 


tirthaguddhi, n.f. [0], purification du lieu de baignade ; purifica- 
tion of the bathing place; Reinigung des Badeplatzes. 

[<<] Before taking a bath, the bathing place is sanctified by the 
power of consciousness bodhasakti, with a mantra (JayS 9.58) or 
without (VaK 167). [D.A.] 

— tirtha (1-2). 


tirthasamgraha, n.m., tirthasamgrahana, n.nt. [A], tassemble- 
ment [d’eaux sacrées venant] de plusieurs lieus de pélerinage ; 
gathering of sacred water bodies; Sammeln [von Wasser] aus 
fmehreren] Wallfahrtsorten. 

1. This is a rite, usually preceding the ciirnotsava*, towards the 
end of a mahotsava*. It thus corresponds to what in Paficaratra 
works is called tirthotsava or tirthayatra (2)*. We find it described 
or referred to in a number of South Indian Temple Agamas, e.g. 
UKam 6.328ff.; Aj kp 27.273ff.; Rau kp 18.119ff. According to the 
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description of the UKam, eight rivers are summoned into some wa- 
ter before the trigila is bathed in it. 

2. The expression tirthasamgrahana is not found for the mo- 
ment at which the tirtha (2)* is gathered up again, in the course of 
the daily sandhyd* rite, but we sometimes find the collocation 
tirtham samgrhya (SvT 2.14a; NT 3.8c) used to describe this. 
[D.G.] 


tirthankura, n.m. [O], [offrande de] pousses pour le firthotsava ; 
[presentation of] sprouts for the tirthotsava; [Opfer von] Sprossen 
fiir den tirthotsava. 

This rite, mentioned in some South Indian Temple Agamas, 
consists in the planting of a prognosticatory sprout (ankurdrpana*) 
for the concluding bath (tirtha*) of a major temple festival 
(utsava*): UKam 6.129 and 449; Rau kp 18.12; AA 37.43; PadS 
cp 10.49; ParS 17.485. [D.G.] 


tirthambhas, tirthodaka, nn.nt. {O], eau d’un tirtha ; water from a 
pilgrimage site; Wasser eines tirtha. 

[Xt] Water from pilgrimage sites, also called tirthatoya, may be 
poured from vessels in certain ritual contexts. PadS cp 20.83-86, 
e.g., enumerates it among other liquids poured from sixteen kum- 
bhas* during the hiranyagarbha and tulabhadra ceremonies. When 
used for sprinkling just before the king is getting out of the 
hiranyagarbha, the waters are correlated with recitations of partic- 
ular Vedic mantras (PadS cp 20.94c-101), and for tirthambhas the 
Gpohisthaé mantra is recommended (PaS cp 20.101ab). [M.C.-D.] 


tirtharca, n.f., v. s.v. tirthabimba. 
tirthotsava, n.m., V. 8.V. tirthayatra. 


tivramarti, nf. {/\], forme terrible ; fierce image; furchterregen- 
des Kultbild. 

As BRUNNER remarks (1998, p. 170, n. 492) when discussing 
what may be the only usage of this term (SP4 2.225), it is not clear 
whether this refers to images of fierce divinities or to lingas* in 
which fierce divinities are to be installed. [D.G.] 
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tivraSaktinipdata, n.m. [©], descente de grace intense ; intense de- 
scent of [grace-giving] power; das Einfallen intensiver [Gnaden]- 
kraft [in jemanden]. 

[A\] C’est la fagon la plus forte dont, selon le TA, la grace (ou 
descente de ]’Energie — faktipdta*) divine peut se manifester. Cent 
dix stances (s. 129c-239) du chapitre 13 lui sont consacrées, ce qui 
en montre l’importance pour Abhinavagupta. Comme les trois 
autres, cette grace peut étre de trois sortes : trés intense, tivrativra, 
moyennement intense, tivramadhya, et intense mais douce, tivra- 
manda. La premiére donne immédiatement la libération, mais 
cause aussi la mort du corps, laquelle peut étre immédiate ou retar- 
dée (130c-131b). La grace moyennement intense élimine toute ig- 
norance, donnant une grande connaissance intuitive (pratibham 
mahajnanam), indépendante tant des Ecritures que d’autres mai- 
tres. C’est cette grace que recoit le maitre le plus parfait, qui est dit 
« spontané » (svayambhii* ou samsiddhika*) ou « non [rituelle- 
ment] formé » (akalpita*). Le TA en traite longuement en se 
référant parfois 4 la PT et 4 divers Tantras et Agamas. La grace 
intense mais douce, enfin, fait naitre le désir de trouver un maitre 
véritable, qui donnera |’initiation et fera obtenir la délivrance dés 
cette vie (v. s.v. jivanmukta). Le TA (218-222b) la décrit en citant 
le MVT 2.10-12. [A.P.] 

— akalpita, acarya, kalpita, guru, pratibhaguru. 

The expression is used in a much quoted passage of the Kir 
(1.21), but it is not used to emphasize gradations in the strength of 
the descent of grace. The commentator TryambakaSambhu in his 
commentary (Sisuhita) thereon (p. 26), quotes a verse that gives a 
four-fold classification, but that also states that all four grades have 
the same end result: caturdha Saktipatena tulyenaiva phalam prati | 
tivrataras tatha tivro mando mandataro ’pi ca |. [D.G.] 

[xt] NaS 9.315c-320 unterscheidet drei Arten von Saktipata: 
tivra oder divya, manda und madhya, beschreibt aber nur die erste 
Art. Diese tritt in Form von Gewahren von Gnade (anugraha*) bei 
einem Anhanger Visnus (visnubhakta) ein, der nach einem spiti- 
tuellen Lehrer sucht. Nach dem saktipadta bemiiht er sich um die 
Initiation (diksa*) und findet einen Lehrer, von dem er diese be- 
kommt. Jemand, der sich durch Argumente (hetu) und Personen, 
die die Agamas nicht kennen, beunruhigen lat, kann einen tivra- 
Saktipata nicht erlangen. [M.R.] 
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tuti, n.m. ou f. [A], moment, instant ; moment, instant; Moment, 
Augenblick. 

1. Syn. truti. Il s’agit d’une des divisions du temps cosmique et 
humain tel que le congoivent les systémes Sivaites. Les tuti sont 
mentionnés dans le SvT 4.235 et 4.279 sq. Le ch. 7 du SvT, trai- 
tant, dans une perspective métaphysique et rituelle, du temps so- 
laire (saura) ou concernant |’étre humain (adhydtmika), décrit 
l’apparition du souffle (pranodaya) qui anime le corps et y circule 
en indiquant que celui-ci, tel qu’il se déploie au cours du nycthé- 
mére (ahoratra), se divise en seize tuti. > 

Abhinavagupta, dans un passage (61 sq.) du 6° ahnika du TA 
consacré a l’apparition des diverses divisions du temps, dit de 
méme que le souffle respiratoire, le prana*, censé aller du coeur au 
nasikyadvadasanta*, s’étend, dans l’inspiration et dans |’expira- 
tion, sur 36 angula, parcours qui se divise, du point de vue tempo- 
rel, en moments, les tuti, la durée de chacun de ceux-ci étant celle 
du temps nécessaire au souffle pour parcourir deux angula un 
quart. La durée de |’inspiration, comme celle de |’expiration, est 
donc de seize tuti. Abhinavagupta mentionne ensuite, 4 l’ occasion, 
(6.65-129), la place des tuti dans les divisions du temps humain et 
cosmique et donc leur réle dans les pratiques de maitrise du temps 
décrites dans ce chapitre du TA. Il ne faut pas oublier, 4 cet égard, 
que, pour le Trika*, la manifestation cosmique repose sur le 
souffle qui lui-méme repose dans la Conscience : TA 6.179b-181b 
—v.8.v. kala (2) et kdlagrasa. 

Dans le 10° chapitre (187b sq.), Abhinavagupta revient sur la 
division en 36 afigula du mouvement respiratoire en l’appliquant a 
la perception de l’objectivité par la conscience, acte ot se 
distingueraient également seize tuti, seize moments, dont le pre- 
mier reléve de la supréme non-dualité, ayant la nature d’une gusta- 
tion ou jouissance indivise (paramddvaito nirvibhdgarasatmakah). 
Le second tuti est celui de la manifestation du sujet percevant 
(grahakollasaripah) ; le troisiéme étant inséparable de l’objet per- 
cu sans toutefois pouvoir étre considéré comme séparé du précé- 
dent (il est donc inhérent au sujet connaissant). Ces trois premiers 
tuti et les cing suivants, précise Abhinavagupta (10.190b-191a), 
forment ensemble un moment de |’appréhension de lV objectivité 
dont la nature est celle de l’énergie supréme, qui est Siva (Siva- 
rupam hi parasaktyatmakam), donc intérieure a la conscience du 
sujet laquelle, sur ce plan, est de nature divine, ou inséparable du 
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divin. Le TA reprend 1a ce que disait la SD 1.7b-8 qui désigne 
comme premier moment de la volonté (icchayah prathamd tutih) 
le moment ot la Conscience divine commence 8 s’orienter vers 
l’emanation. C’est a la nature de cette premiére tuti que se référe la 
notion de tutipdta*. [A.P.] 

2. Syn. for kala* (Kir 4.22). [D.G.] 


tutipata, n.m. [/\], tombée du [premier] moment ; descent/fall of 
the [first] moment; das Fallen des [ersten] Moments. 

Il s’agit, pour les systémes Sivaites non dualistes, d’un moment 
de la prise de conscience de |’objectivité qui se produit aussi bien 
lors de la manifestation cosmique qu’au plan humain. Selon Abhi- 
navagupta (TA 10.205 sq.), la prise de conscience de |’objectivité 
par le yogin se produirait en deux moments (tuti*) dont le premier 
serait totalement pur et indifférencié alors que dans le second la 
différenciation commencerait 4 apparaitre en une intuition (prati- 
bha*) illuminatrice (c’est le plan de la Déesse, donneuse d’omni- 
science et d’omnipotence) et c’est ce moment ot cette illumination 
apparait, « tombe » sur le yogin, qui est nommé tutipdta. Cette 
conception est attribuée par Abhinavagupta (id. 208) a Kallata, qui 
l’aurait exposée dans le Tattvarthacintamani, ouvrage aujourd’ hui 
perdu. 

Ksemaraja dit de méme, dans le SpS (p. 7), que le plan ot 
apparait le désir de percevoir |’objectivité est ce que l’on nomme 
aussi tutipdta : niladididrksaripa [em. H.1.; niladidrksarupa ed.| 
tutipataparaparyaya dasa udita, cette perception du monde étant, 
pour lui, aussi bien cosmique qu’humaine. Au début du passage 
qu’on vient de citer, Ksemaraja dit en effet : « Si univers n’était 
pas dés l’origine fondu et immergé dans la plénitude de I’ ipséité 
[divine], au plan oniginel de fusion totale qu’est Siva, comment 
[l’univers], qui alors n’aurait pas de réalité propre, pourrait-il étre 
émis ? » (yada prathamayah Sivatmanah samarasyabhimeh piur- 
nahantatmasdmarasyavasthitam visvam yadi na bhavaty avidya- 
mdnam katham srjyeta.) ; voir DYCZKOWSKI 1992, pp. 275-277. 
Dans la SpPr ad SpK 22, qui dit que le spanda* se révéle au yogin 
lors d’états intenses de fureur, de joie, ou d’affolement, Bhaga- 
vadutpala, se référant lui aussi sans doute au Tattvarthacintamani, 
désigne cet état comme tutipdta, état ob sont atteintes |’omni- 
science, l’omnipotence, |’omnipénétration et autres pouvoirs su- 
pranormaux, liés, bien entendu, a la fusion en l’absolu (sarvajna- 
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tvasarvakartrtvasarvesitvadayah). La __ possibilité d’atteindre 
l’expérience de |’absolu lors d’états psychologiques ow se produit 
une effervescence intense de |’énergie est décrite dans plusieurs 
stances du VBh (77, 101,118) — v. s.v. krodha. [A.P.] 


tumburu, n.pr.m. [O]. 

1. [A\] Name of the main deity of the vama* current, a form of 
Siva/Bhairava. He is four-faced and eight-armed, and is sur- 
rounded by four goddesses in the cardinal directions, who are said 
to be his sisters (bhagini). See VSikhT 96 sqq. and TSBS(V) fol 2. 
He is frequently adopted, described or mentioned elsewhere; see 
e.g. PBY(H) 72.67d; NT 11.2 sqq.; KMT 24.128c; JRY(Se) 
1.40.99b and 3.30.61b; ST 24.33-34. NT 11.3 assimilates him to 
Sadasiva*, while PLSS 6.157 makes him hold the vind. JRY(Se) 
1.6.23 places him in the tattva* of Isvara*, and JRY(Se) 1.6.4 
associates him with the santyatitakala (while the goddesses repre- 
sent the other four kalds*). He is also used for protection against 
possessing spirits in KKGU(S) 115v. A Vedic Tumburu is men- 
tioned in the 20th chapter of the Orissan Paippalada Samhita. As 
GRIFFITHS 2004/2005 shows, this Tumburu represents a tree (a sort 
of Zanthoxylum) of medicinal use and is related to the tantric 
Tumburu, who is also often associated with healing. 

2. Tumburu is also the name of a gandharva who figures al- 
ready in the MBh. Accordingly, he appears in the company of 
Narada, v. e.g. Ni GuSi 5.88 and SvT 10.155b, 10.840cd. He is 
sometimes also associated with guhyakas*, e.g. in the Ni GuSii or 
in JRY(Se) 1.35.111b. [J.T.] 

[3] For Tumburu as a gandharva see also San§ rsiratra 10.9; 
PadS kp 14.116, 15.53 and 91; BhT 16.7. [M.R.] 


turtya, n.nt., V. S.v. turya. 


turya, turiya, n.nt. [O], quatri¢me [état] ; fourth [state]; vierter 
[Zustand]. 

Le quatriéme des cing états ou conditions (avastha*) de la 
conscience que distinguent aussi bien les traditions Sivaites que le 
Paficaratra. 

[A] Le MVT 2.38 dit qu’il est également nommé rapdtita* et 
pracaya. Pour le PST 19.49, dans cet état, le soi, la conscience 
éclairée, pergoit le supréme (pasyati param yadatma nistamasd ce- 
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tasa turtyam tat). Selon VIPK 3.2.20 le souffle montant (udana* 
[app. vol. 2]) se trouve en turiya, il est igné (hutabhunmayah) et 
correspond, sur le plan des sujets conscients, aux vijfidndkala* et 
mantresvara* — v. sur ce point l’IPK, trad. TORELLA 1994, pp. 
208-209. 

Dans l’IPV 3.2.19 (vol. 2, p. 376), Abhinavagupta précise que 
bien que !’on trouve le souffle (prananda*) en turya et turydtita*, 
ces €tats sont cependant caractérisés par la destruction de la 
différenciation et le repos dans |’indifférenciation. On y jouit donc 
d’une supréme félicité qui est repos dans la masse unique et com- 
pacte de la conscience de soi/du Soi (ekaghanasvatmavisrantyat- 
makaparamanandamayatvenopddeyata). 

Le YH 3.179 prescrit, aprés le japa* de la Srividyd*, la médita- 
tion identificatrice (bhavana*) de turya, ot se produit une prise de 
conscience intense (paramarsa*) de 1a vibration phonique (ndda*) 
du mantra, les trois étapes de l’ uccdra* — ardhacandra*, rodhini* 
et ndddnta* — s’y trouvant rassemblées. La méditation doit, de 1a, 
s’élever vers turydatita. [A.P.] 

[] For the description of all five states (called pada or ava- 
stha), see JayS 14.60-63b; LT 22.22c-27b, 19.34cd, 40.11c-12b. For 
turya as the state in which activity appears and which is connected 
with the beginning of evolution, see LT 51.12c-15. [M.C.-D.] 

God and the Vyihas* manifest themselves in the four states of 
consciousness; for their turya state see e.g. SatS (V) 5.81-82b; LT 
2.58ab, 11.9, 10.16c-18, and RASTELLI 2006, pp. 327-334. [M.R.] 

— jdgrat, turyatita, susupti, svapna. 


turyadvara, n.nt. [A], la porte du quatriéme [état] ; the door of 
the fourth [state]; das Tor zum vierten [Zustand]. 

Syn. for the brahmarandhra*. Ksemaraja explicitly identifies 
the “door of the fourth” as the brahmarandhra at SvTU ad 4.449: 
turyadvaram turyanubhavapradhanam brahmarandhram, “The 
door of the fourth [state] is the aperture of Brahman, where the 
experience of the fourth [state] predominates.” From the context 
we may assume that this is also the sense of Ni NaSa 4.17c-18b: 
miirdhni_ cittam samdlambya irdhvam krtvad tu caksusi || evam 
abhyasamanas tu turyadvaram vibhidyate |, “[One should] focus 
awareness in the head and raise the two eyes upwards. Practising 
in this way the door of the fourth [state] is broken open.” Similarly 
Ni USi 5.15 teaches a liberating practice of contemplating the 
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soul’s smoke-trace (paurusam dhimalaksam, v. s.v. dhima [3]) 
rising out of the door of the fourth [state]. The text is lacunose but 
ii presumably intends to teach that once the visualised smoke be- 
gins to blaze up one is liberated (turyadvaraviniskrantam dhuma- 
laksam tu paurusam | dhyandj jvalati tad dhiimam tejo drstva tu 
si{dhyate} ||). This implies an unstated notion of a flame-like soul 
(presumably in the heart) that produces a normally imperceptible 
trace of smoke that rises out of the cranial aperture. At TSB(D) 
9.485 saktyamrta* enters the disciple’s cranial aperture. See also 
DIU 5:53 TSO) aiSeve| 


turyabija, n.nt., turyavidyd, n.f. [A], le quatriéme germe pho- 
nique, le quatriéme mantra féminin ; the fourth phonic seed, the 
fourth female mantra; der vierte Keim[mantra], der vierte Mantra 
[fiir eine Gottin]. 

Expression employée dans la YHDi (p. 354) pour désigner la 
totalité de la srividya* comme formée de ses trois parties compo- 
santes nommées ku#ta*, mais aussi bija*, d’ou turyabija. turya- 
vidya, plus fréquent, puisqu’il s’agit du mantra d’une déesse, a le 
méme sens; cf. id., pp. 63 et passim. L’emploi de turya, qua- 
triéme, pour désigner l’ensemble d’un groupe formé de trois élé- 
ments se rencontre aussi dans d’autres cas, ainsi YHDi, p. 19, ot le 
baindavacakra, \e bindu* au centre du §ricakra*, est considéré 
comme un « quatrieme bindu» formé de la coalescence de di- 
verses triades ; ou YHDi, p. 272 (ad YH 3.85) indiquant que les 
tattvatraya*, si on les prend dans leur ensemble, en forment un 
quatriéme constitué par leur réunion. (Cette sorte de décompte re- 
monte, on le sait, a 1’époque védique.) [A.P.] 


turyamantra, n.m. [O], mantra du quatriéme [état] ; mantra of the 
fourth [state]; Mantra des vierten [Zustandes]. 

1. [34] ParS 16.543c-544b erwahnt neben Mantras fiir susupti*, 
svapna* und jagrat* einen turyamantra. Es kénnte damit der in 
SatS (V) 2.23c-32 gelehrte Mantra des Gottes im vierten Zustand 
(turya*) OM SANTODITAVIJNANAPRANAYA SARVADARSINE CAITANYAYA 
NAMAH gemeint sein, da in der SatS auch jeweils vier Mantras fiir 
die Vythas* in den anderen BewuStseinszustinden gelehrt wer- 
den. Vgl. dazu RASTELLI 2006, pp. 327-347. [M.R.] 

2. [A] V. s.v. turyabija. 
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turyamarga, n.m. [/\], le chemin du quatriéme [état] ; the path of 
the fourth [state]; der Weg des vierten [Zustandes]. 

Probably a synonym for the central channel susumna*, cf. 
Tria fol. 10r: ... samcdrya mantraviryena turyamargena caiva hi 
..» "... having circulated it by means of the virility of the mantra 
(mantravirya*) along the turyamarga ...”. [S.V.] 


turyavidyd, n.f., Vv. s.v. turyabija. 


turyasthana, n.nt. [O], 1. le siége du quatriéme état ; the locus of 
the fourth state; der Ort des vierten Zustandes; — 2. le quatriéme 
état ; the fourth state; der vierte Zustand. 

Syn. turiyasthana. 

1. [A] Perhaps a synonym of turyadhdra*. According to 
Ramakantha’s commentary on Mat kp 3.66ab, this is the bhri- 
madhya*. This might be consistent with SvT 3.50, but Ksemaraja’s 
commentary could be understood to be intended to convey that he 
locates it above that: ...hrtkanthatalubhrimadhyatmakam turya- 
sthanam ca bhedayet. (There is no noun with which °bhrima- 
dhyadtmakam agrees, but perhaps one should supply one?) [D.G.] 

2. In TSB(D) 1.255d the term appears to be a synonym for 
turyavastha (v. s.v. turya). According to TSB(D) 1.254-255b, Sa- 
mana is said to be Kundali* existing in the waking state (jagrat*), 
while Jyestha exists in the state of dreaming (svapna*), and Raudri 
in the state of deep sleep (susupti*). 1.255cd then adds that Am- 
bika exists in the fourth state (ambikd tu mandatité turyasthanagata 
§ubha). The use of sthdna for avastha is unusual, and one might 
therefore be tempted to read this as a physical location in the cra- 
nial apperture, and as a synonym for the turyadvara*. This is how- 
ever ruled out in this case by the immediately preceding discussion 
of the physical loci of these goddesses, where we are already told 
that Ambika is located in the cranial aperture (TSB[D] 1.253c: am- 
bika brahmarandhrastha). [S.V.] 

[Xt] JayS 10.80 also uses the term turyasthdna in the sense of 
turyavastha. [M.R.] 


turyatita, n.nt. [O], [état] au-dela du quatriéme ; state above the 
fourth; der den vierten iibersteigende [Zustand]. 

[A] The Saiva turyatita state (avastha [2.1]*) has been added 
as the fifth member to the series of wakefulness (jdgrat*), sleep 
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turyadhara, 
with dreams (svapna*), deep sleep (susupti*) and the fourth state 
(turya*), taught in the Vedanta. (See e.g. Gaudapada’s Agama- 
Sastra 1.3 sqq. It seems that the addition of turya was already the 
result of a historical development in the Vedanta.) It is probably 
also meant to show that Saivism has gone beyond and superceded 
Vedantic teachings. [J.T.] , 

The earliest usage of the term in a Saiva text might be that in 
the non-eclectic recensions of the Kalottara (e.g. Sark 2.7), but its 
sense there is not clear. [D.G.] 

Syn. sarvatita (TS 9) et mahdpracaya (MVT 2.38). Le yogin 
qui se trouve dans cet état, dit le PST 19.50, ne tarde pas a at- 
teindre la libération car il y réalise que rien ne sépare son atman 
(1)* du Soi supréme (paramdtman). Pour PIPK 3:2.20,.c’esteun 
état de plénitude totale, au-dela du temps et de l’espace, ou le 
souffle (vyana*) est immobilisé. Comme pour le précédent, ]’éner- 
gie du souffle y est celle du supréme Seigneur ; v. IPK, trad. To- 
RELLA 1994, pp. 208-209, notes. 

Commentant les s/. 86-92 du TA 5 relatifs 4 l’entrée dans la 
terre des mantra (mantrabhimi*), Jayaratha note (vol. 3, p. 402) 
que, sur ce plan, les organes des sens (que le TA nomme cinmari- 
ci*) reposent en turydtita. 

Le YH 3.180 décrit turyatita comme un état de bonheur 
(sukhasthdna) situé au niveau des plans de ndddnta* a unmanda* de 
Vuccara* du mantra. Sur cette pratique et celle concernant turya, 
voir YHDi, pp. 167-168. [A.P.] 

[Xt] Described in LT 51.11-12b as the supreme state of 
consciousness, the state of the supreme brahman, the absolute state 
of existence of Laksmi and Narayana, in which there is no duality. 
For descriptions of this state see also JayS 6.18c-19, 14.63ab; LT 
24.31abe; ParS 25.49-55. [M.C.-D., M.R.] 

— anuttara (app. vol. 3), sodhanydsa. 


turyadhara, n.m. [A\}. 

Perhaps a synonym of turyasthdna*. It is presumably intended 
to be the locus of the “fourth state” (turya*), but the expression 
seems to occur in only one place, an unlabelled quotation that is 
given both by Ksemaraja (NTU ad 7.1c-5) and by Jayaratha (ad 
TA 19.15-16). Ksemaraja’s quotation ends with an extra pada that 
identifies it as presenting a list of sixteen granthis* or Gdhdras* in 
the body (ity uktah sodasadharah), and he introduces it as a list 
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that follows the kulaprakriya* (after giving a different list of six- 
teen for the tantraprakriya*). It is located in the brahmarandhra*, 
just below the uppermost ddhdra in the sequence, namely nddy- 
adhara*. {D.G.] 


tuladiksa, n.f. [A], initiation avec pesée ; scales-initiation: Initia- 
tion mit einer Waage. 

Syn. dhatadiksda. The practice of weighing a person before and 
after initiation to inspire faith (cf. pratyaya*), since, it is believed, 
the person will be lighter afterwards than before because of the re- 
moval of bonds. The practice is referred to by Sadyojyotis (TSamr 
36 and NarP 3.83cd), attacked by Dharmakirti (Pramanavarttika, 
pramanasiddhi 26\c-262b), who is answered by Ksemaraja in the 
excursus at the end of ch. 5 of the SVTU (vol. 3, pp. 75-76), and is 
the subject of TA 20, which draws on TSB(D) 9. (See SANDERSON 
2001, pp. 10-11, n. 7.) [D.G., H.1.] 

A detailed account of an initiation in which the scales are in- 
volved in the initiatory process is given in an unpublished Kaula* 
work, the Bhogahasta, in ch. 2. In Ni MUS@ 7.15ab, it is said that 
the teacher who knows the mantras may cleanse his own as well as 
others’ sins using a set of scales. [D.A.] 


tulasuddhidiksd, n.f., v. s.v. tuladiksa. 


tira, n.nt. [Z\]. 

Saiva locus of worship made of a skull that has been decorated 
with incisions. It is unknown in the Siddhanta, but according to 
various Tantras it is the best locus of worship (tire yagam sada 
Sastam siddhidam dosavarjitam, PBY{H] 4.307ab). It is counted 
among eleven major external aids to worship (bahyah abhyupa- 
yah) at TA 6.3-4 (v. s.v. bahyapija*). TAV ad 2.42-43, however 
gives a different definition: taram patradav utkirna akaravisesah, 
“A tira is a specific icon engraved on a [skull-]bowl etc.” [H.L., 
S)VetePs:Cs:K.] 

Dans le TA 2.42, traitant des rites pouvant donner une connais- 
sance parfaite (parijfana) de la supréme Réalité, Abhinavagupta 
dit en se référant au SYM que pour connaitre parfaitement cette 
Réalité et devenir un mahdsiddha, \’emploi, pour le culte, d’un ta- 
ra est préférable a celui du seul sthandila*, mais moins favorable 
que celui d’un liriga* d’étoffe, ou que la méditation. Le TA 
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27.22b-28ab, dans un passage sur les diverses sortes de linga, en 
décrit les caractéristiques et les qualités en se référant au Picumata, 
puis au SYM, que cite Jayaratha (TAV ad loc, p. 337), et dit que 
l’on peut utiliser pour le culte un tara, crane marqué de signes 
particuliers, de lignes, de roues, de tridents et de lotus (... laksano- 
petamirdhatatkarparasritam || pankticakrakasialabjavidhina tiram 
asrayet |); Pusage d’un téra sans défauts, dit-il, est louable et 
donne des pouvoirs surnaturels (siddhida, 22a). Un crane imparfait 
ne doit pas étre utilisé, mais le culte effectué avec un tara sans dé- 
fauts est le meilleur de tous. Selon certains, ajoute Abhinavagupta, 
le tara ne doit s’employer que dans les rites kamya*. Pour lui, 
toutefois, et selon le Picumata, s’il faut veiller avec soin a ce que le 
tira soit sans défauts pour les rites kamya, ces défauts importent 
peu dans le cas des rites obligatoires (nitya*). Puis, (en se référant 
au SYM) il précise quels sont les tara dont la forme ou la couleur 
est la meilleure ou |’aspect préférable, et ceux dont il faut éviter de 
se servir. Sur ces cranes, précise le sl. 29, il faut graver toutes les 
divinités a adorer avec tous leurs membres (sarvam samdlikhet 
pujyam sarvavayavasundaram). Un passage vers la fin du ch. 4 du 
PBY(H) décrit les types de crane dont il faut faire des tira. Voir a 
ce sujet SANDERSON 2007b, nn. 13 et 14 (p. 93). [A.P., Cs.K.] 


trpti, n.f. [A], satisfaction ; contentment; Zufriedenheit. 

Syn. of carvana*. In an alternative series of designations, the 
five sequences of the Krama*, more commonly called udaya/udyo- 
ga*, avabhasa*, carvana, kadlagrdsa*/alamgrdsa* and vi§ranti*, 
are given the names of atti, prapti, trpti, virati and vifranti. See 
MahP p. 42. [J.T.] 


— tarpana. 


teja$canda, n.m. [A\]. 

Like Candega* at the end of the worship of Siva, TejaScanda 
receives the nirmalya* at the end of the worship of Sivasiirya*, 
that is to say of Siva worshipped as the sun with a retinue of the 
six other planets of the days of the week and Rahu and Ketu (s. s.v. 
graha). \t is accordingly a shrine to Tejascanda that we find (see 
figure 23 in the edition of the PASt) in place of one to CandeSa in 
the so-called Ciiryanar Koyil (of the Chola period) near Tiruvava- 
tuturai (Tanjore District), that being actually a temple dedicated to 
Sivastrya. The worship of Sadagiva* in the orb of the sun as part 


114 


teji$a 


of the preamble to daily worship of Siva is no more than alluded to 
in the Mrg (kp 2.20c-21), where we find no mention of the divinity 
Tejascanda, and it is generally not mentioned at all in pre-tenth- 
century Siddhantas (see introduction to Appendix II of vol. 1 of the 
Rau). The cult of Sivasiirya concluded by the offering of the 
nirmalya to TejaScanda appears to have entered the Saiddhantika 
paddhati*-tradition (see SP1, pp. 68-89) from SauraS 4 (Tejascan- 
da appears there in 4.34). A dhydna* cited in the MrgPT (T. 1021, 
p. 76) has Tejascanda holding farka and lotus, but Aghoragiva 
gives him the lotus and the gesture of protection (PASt 5 and AP, 
p. 51). TejaScanda does not figure in the tradition of elaborate solar 
worship represented by the chapter relegated to Appendix II of vol. 
1 of the Rau. See also AgPur 1.51.10. [D.G.] 
— nirmalyadharin. 


tejas, n.nt. [O], feu ; fire; Feuer. 

1. Term for fire, one of the five gross elements. 

[A] See e.g. RauSS 4.24; SarK 8.1; Kir 8.110-112; MVT 
13.26-32; ParT 4.118, 5.145; Mrg vp 12.28; RT 100. [D.G.] 

[Xt] See e.g. JayS 10.15ab; SriprsS 23.160. [M.R.] 

2. [A\] Occasionally used as a synonym of Siva’s or the soul’s 
Sakti (MatP vp 4.25, 5.22, 21.1; Mrg vp 13.165; RT 26, 61; and cf. 
ParT 4.170 and the verse quotation at the end of the commentary 
on NarP 1.1). [D.G.] 

3. [X£] Eine der sechs Vollkommenheiten (guna [3]*) Vasude- 
vas*. Nach der AhS und dem LT ist tejas dafiir verantwortlich, daB 
Gott oder die Géttin zur Schépfung keines anderen, zusdtzlichen 
Faktors bedarf (AhS 2.6lab; LT 2.33c-35b und 4.17ab). [M.R.] 
tejastaka, tejostaka, teji§astaka, nn.nt. [A}. 

An ogdoad of Rudras and the tortoise-shaped worlds they gov- 
em situated above the krodhdstaka*: Ni GuSt 1.116, 7.131-133 
(fols. 44r, 64v); SVT 10.979; TA 8.236. [D.G.] 


teji$a, tejesa, tejes§vara, nn.m. [A]. 

1. According to SvT 11.72, the principal divinity of the Vaima- 
las, a Pasupata group. In that text he is integrated into the Saiva 
cosmos in isvaratattva; but in the Mrg he joins the top deities of 
other followers of the Atimarga* (Ksemesa, Brahmanaspati, Dhru- 
va*) as one of the Rudras in the tattva* of maya* (Mrg vp 13.153- 
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155). It is conceivable that liberation at the level of Tejisa is 
alluded to in PMNK 3d with the expression samatvam tejasam- 
nidheh. 

2. The Rudras governing the worlds of the tejastaka* (Ni GuSu 
7.133, fol. 64v). [D.G.] 


taijasalinga, n.nt. {A}, linga en métal ; linga of metal; Metall- 
linga. 

According to Mrg cp 3.118ab (tydgas ca kaphavinmitrasprsta- 
sydnyatra taijasat|), a linga* that has been touched by phlegm, 
urine or excrement must be abandoned, unless it be of metal, in 
which case the material, according to Narayanakantha, may be 
refashioned. [D.G.] 


toya, n.nt. [O], eau ; water; Wasser. 

[A] Syn. jala, etc. The second tattva* from the bottom in the 
tattvakrama*. The Tantras that place worlds in the tattvas, such as 
the SvaSS (4.46ff.), place within it one of the five groups of eight 
worlds which bear the names of pilgrimage sites on earth, the 
paficadstaka*: the Mrg (vp 13.135c-137b), for instance, places the 
ogdoad of worlds that it refers to as the guhydstaka* in the tattva 
of water. When water is visualised, for instance in the course of 
bhitaSuddhi*, its dhadranad* is crescent-moon-shaped and marked 
with white lotusses, and its seed-syllable (bija*) contains the semi- 
vowel V (e.g. ParT 14.36c-40b). Four udghdtas*, one for each of 
the four qualities that reside in it (the tanm@tras*), are required to 
purify it (SarK 2.4). [D.G.] 

[<*] For the visual form of water see, e.g., JayS 10.32, 16.172. 
[M.R.] 


toyafnjali, n.m., v. s.v. jalanijali. 


torana, n.nt. [O], arche, porte cintrée ; arch; Bogen. 

There should be four toranas in the four cardinal directions. 
They are an essential feature of the pavilion (mandapa*) for 
pratistha (1)*. According to Ni GuSi 2.67c-69b (= AstaVi 95c- 
96b), the torana in the east should be made of palasa, the one in 
the south of udumbara, the one in the west of a§vattha and the one 
in the north of nyagrodha. But according to SvaP (5.1 Ic-13) and 
DevaP (6.17-19), they may be made of wood from eight auspicious 
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trees. They should measure five hands in height; one hand should 
be under the ground and four hands above. On top of that should 
be placed a trident of one hand and a half (cf. also VisS 2.84c-85). 
In other Vaisnava sources, where toranas are more widely em- 
ployed than just for pratisthd, no tridents are mentioned. We find 
instead the injunction to worship there Cakra (4)* or Garuda and 
Cakra (v.1.) (SatS [V] 25.44cd; cf. also SatSBh 503,18f.). Accord- 
ing to PausS (B) 4.140c-141b (= ParS 12.95; IS 14.67cd-68ab), 
Garuda and Cakra are worshipped on three flags (vaijayantt) 
placed on the eastern torana. Some more recent Samhitas prescribe 
not only the wood but also the corresponding divinity, the Veda 
and the guardian (v. s.v. dikpatayah*) for each arch: 


direction divinity wood Veda dikpati 

East Susobhana asvattha Rgveda Indra (NaS: 
Candra) 

South Subhadra udumbara _—_—-Yajurveda Yama 

West Sukarma nyagrodha Samaveda Varuna 

North Suhotra plaksa Atharvaveda Soma 


(PadS kp 27.83c-86b; NaS 15.14-18; VisnuS 16.61c-63b; VisS 
2.87c-90). ParS 15.176c-178b (= IS 18.56-57) seem to combine 
both traditions, maintaining both the divinities beginning with 
Susobhana and the worship of Cakra and Garuda. Between the 
arches are flags (dhvaja [4]*). Returning to the SvaP and DevaP, 
the toranas should also bear strips of cloth, bunches of kuSa grass, 
and waterpots with flowers and garlands should be placed beside 
them. Many homologisations are mentioned whose purpose is to 
equate the mandapa with the whole cosmos. The four arches, for 
example, are equated with the four yugas and four castes, and the 
spokes of the trident on top with the three worlds and the three 
ranks of pitrs, etc. Cf. DevaP 7.7-18. 

For another Saiva account than that of the Ni, see SP4 2.37ff. 
and BRUNNER’s notes ad loc. [D.A., M.R.] 

— toranapija. 


toranapija, n.f. [O], vénération des arches ; worship of the arches; 
rituelle Verehrung der Bégen. 

[Xt] Die Bogen (torana*) um einen mandapa* werden gemein- 
sam mit den dazwischen befindlichen Fahnen (dhvaja*) und den 
dvarakumbhas* bei verschiedenen Gelegenheiten, z.B. bei der 
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pratistha (1)* oder der diksa*, verehrt (PadS kp 9.7ab, 24.85; 
SripréS 6.44ab, 16.81ab). [M.R.] 


tydga, n.m. [A\], abandon ; abandoning; Aufgabe, Verzicht. 

C’est 1a une des sept pratiques corporelles (karana [2]*) visant 
a mener |’étre limité (anu*) vers la libération en mettant en jeu les 
organes des sens ou I’activité mentale que mentionne le TA 
5.128b-131a en se référant au Trisirobhairavatantra. Abhinavagup- 
ta précise que ces pratiques, qui exigent un effort assidu d’ordre 
mental, consistent en une installation ou fixation en soi-méme — un 
soi-méme qui est conscience absolue — reposant sur la double pra- 
tique et expérience de l’omnipénétration (vyapti*) puis du « tirage 
a soi » (aksepa*) de l’univers (tad vyaptipirvam aksepe karanam 
svapratisthitd). Tl ajoute qu’elle est secréte et qu’on ne peut donc 
l’apprendre que directement d’un maitre, mais qu’il en traitera 
cependant ¢a et 14 dans le TA. Ce n’est en fait guére que grace au 
commentaire de Jayaratha, qui cite plusieurs passages du Trisiro- 
bhairava, que l’on peut avoir une idée de ce que sont ces karana — 
sur lesquels voir SILBURN/PADOUX 1998, pp. 294-298. 

tyaga consisterait, a partir du plan précédent, celui de ]’omni- 
pénétration (vydpti), a abandonner la pensée des attributs propres a 
Pobjectivité qui avaient été précédemment saisis (lors de |’aksepa), 
tout en se concentrant sur sa propre essence (svariipam cintyamdadno 
’pi grahyaprakaradharmadhih | tyajet purvapadad bhedat tyagam 
tu parikirtitam || — citation du Trisirobhairava, TAV vol. 3, p. 441). 
[A.P.] 

— grahaka, grahya, cit. 


trayodaSavidha karman, n.nt. [xX], rite en treize parties ; thirteen- 
fold ritual; dreizehnfaches Ritual. 

Das dreizehnfache Ritual wird in der PausS als tagliches Ritual 
von Brahmanen, die sich dem Tempeldienst widmen, beschrieben. 
Es besteht aus den folgenden Elementen: |. Bad (snana*) und Ver- 
ehrung zur sandhya*, 2. Erwerben von Opferutensilien, 3. Bad, 4. 
Reinigung der Elemente (bhiatasuddhi*), 5. innerliche (antar- 
yaga”*) und 6. aufere Verehrung (v. s.v. bahiryajana), 7. Feuer- 
opfer (v. s.v. agnikarya), 8. Ritual fiir die Ahnen (pitr), 9. bali*- 
Gabe, 10. Verehrung der Giste, 11. ,,Opfer fiir sich selbst“ (dtma- 
yaga [3]*), d.h. die Mahlzeit des Verehrers und seiner Verwandten 
und Diener, 12. Studium (sva@dhyaya*), 13. Andacht (samadhana) 
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(PausS 41.57-63a; vgl. RASTELLI 2000b, pp. 118ff.). Das 
dreizehnfache Ritual ist auch die charakteristische religiése Praxis 
der Ekayanas* (ParS 1.16a, 13.115c; PRR 10,1-4; vel. auch 
RASTELLI 2006, pp. 198-201). [M.R.] 


trasini, trasani, n.f. [O}, le geste qui effrayant ; gesture that frigh- 
tens; furchterregende mudra. 

[A] This mudra* is enjoined when reciting the astramantra* 
in SPI, p. 85. It is formed with the closed fist of the right hand, 
whose index finger is erect. The index finger has to strike the palm 
of the left hand. For an illustration, see SP1 Pl. 1, no. 34, based on 
Bhojadeva’s description. [J.T.] 

In SauraS 2.31 a similar mudra is described (under the name 
trdsani), in which apparently two claps with the index finger of the 
left hand are employed. [D.A.] 

[<4] In der JayS wird die astramudra als furchterregend (trasini) 
fiir die Gétter und andere Wesen bezeichnet. Die astramudra besteht 
im Schnippen mit beiden Zeigefingern und Daumen in alle zehn 
Himmelsrichtungen (JayS 8.22-23). Vgl. dazu chotika*. [M.R.] 


trika, n.nt. [Z\], triade ; triad; Triade. 

1. Name of a tantric system (lit. “triad”). TAV 1.106: trikam 
paradisaktitrayabhidhayakam Sastram, “Trika is the doctrine 
teaching the three powers Para (1)* etc.” The three powers in ques- 
tion are Para, Parapara (5)* and Apara*. From the perspective of 
Abhinavagupta the Trika is the highest Saiva teaching, and within 
it the Malinivijayottara is the core teaching: dasdstadasavasvasta- 
bhinnam yac chasanam vibhoh | tatsaram trikasastram hi tatsdram 
, “Of the teaching of the immanent Lord — which is 
divided into the ten [sivabhedas*], the eighteen [rudrabhedas*], 
and the sixty-four [scriptures of the bhairavasrotas*] — the essence 
is the Trika teaching; the essence of that is the doctrine of the 
Malini.” (TA 1.18). Other than the MVT two Trika scriptures sur- 
vive: a recension of the Siddhayogesvarimata (SYM) and the TSB. 
A much quoted lost scripture is the Trisirobhairava. On the Trika 
system, see SANDERSON 1988, pp. 681-682 and 690 sqq., and 
SANDERSON 2007a, pp. 370-381. [S.V., D.G., D.A., A-P.] 

2. The triad of siva*, Sakti* and nara*. PTV 3a: naraSaktiSivat- 
makam trikam, “The triad is made up of Siva, Sakti and Nara”. At 
TAV 1.5 Jayaratha calls this the aparam trikam. At TAV 10.7c-9b 
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he states: nanv asmaddarsane narasaktisivatmakam eva vi§vam iti 
sarvatrodghosyate. The same triad is already taught in the KuS 
16.7 as the ratnatraya*. [S.V.] 

— para trika. 

3. In the Pasupata context, particularly of prayascitta*, this 
apparently refers to a sequence of upasparsana, pranayama* and 
japa* in Gargya’s PraVig (vv. 6-11) and also in the RT on GK 6 
(pp. 12-13). [D.A.] 


trikiitta, a. ou n.m. ou f, [A], avec trois pics ; with three peaks; mit 
drei Spitzen versehen. 

The word trikata, which may be used as the name of more than 
one mountain, is sometimes given metaphorical meanings, such as 
the following: 

1. TAV ad TA 30.95 defines it as the letter KSA. 

2. The KhV 1.65 defines it as the point between the eyebrows. 
[Je] 

3. trikita is a name of the mantra that is Tripurasundari (e.g. 
JiT 19.34). [D.G.] 

It is called thus because it consists of three major units called 
vagbhava* (variants of which are HA SA KA LA HRIM/KA E I LA HRIM 
etc.), kamardja* (HA SA KA HA LA HRIM) and Sakti* (SA KA LA HRIM). 
Each of these three also has a non-ki#ta* form: AIM, KLIM, and 
SAUH, respectively (v. s.v. bala). See e.g. VM 1.83-100. [Cs.K.., 
C.W.] 

Note that, although all recent Srividya* sources give the 
kadmarajakita in the decoded form, namely HA SA KA HA LA HRIM, 
terms like kiita, pinda (v. s.v. pindamantra) or bija* in old Saiva 
texts seem to suggest a monosyllabic block or cluster (such as, in 
this case, HSKHLHRIM). The interpretation of the Srividya might 
find its foundation in passages such as Amrtananda’s Dipika on 
YH 2.22. He speaks of six and four aksaras respectively ({...] ka- 
mardjabijakhye sadaksarapinde | {...] Saktibijakhye caturaksara- 
pinde ...). [C.W.] 


— traipuradarsana. 


trikona, n.nt. [O], triangle ; triangle; Dreieck. 

[A] 1. Le trikona, tracé 4 valeur symbolique en méme temps 
que, souvent, fagon de présenter une triade d’éléments, se rencon- 
tre fréquemment dans les textes Sivaites non dualistes. Le symbo- 
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lisme du triangle pointe en bas, évoquant le sexe féminin, est tout A 
fait général — hors méme du Sivaisme. Le triangle pointe en haut 
symbolise symétriquement |’élément masculin. Dans les mandala* 
et autres tracés a valeur théologico-métaphysique, le premier sym- 
bolise la Déesse, Sakti*, le second, Siva*. Tel est le cas, par exem- 
ple, des neuf triangles imbriqués formant |’intérieur du sricakra*, 
dont le triangle central, plus spécialement nommé trikona, est le 
si¢ge de la déesse Tripurasundari — triangle d’ailleurs considéré 
aussi comme formé par les trois sakti de Siva, Jyestha*, Raudri* et 
Vama* (voir PADOUX 1994, BUHNEMANN et al. 2003, pp. 41-43). 

La kundalini*, énergie féminine, est généralement décrite 
comme s’élevant d’un triangle situé au centre du malddhdra* : v. 
par exemple SatCN 8. Jayaratha, ad TA 3.94 (vol. 2, p. 104), cite 
ainsi : « lorsque |’Ondulante surgit du siége triangulaire » (yadol- 
lasati Srngatapithat kutilaripini), ce triangle originaire étant en 
outre décrit dans une stance citée ensuite comme « sexe féminin, 
forme secréte présente dans l’espace, dont les angles sont volonté, 
connaissance et activité, au centre duquel se produit [le son] 
cificini* » (trikonam bhagam ity uktam viyatstham guptamanda- 
lam | icchajfidnakriyakonam tanmadhye cificinikramam ||) : on voit 
ici marqué |’aspect, souvent mentionné, notamment dans les textes 
du Trika*, de triade d’énergies du trikona. (On notera l’emploi ci- 
dessus du terme sSrigdta*, « water-chestnut », pour désigner le 
triangle.) Le TA 5.111, au sujet des cing signes (cihna*) qui selon 
le MVT 11.35 manifestent la possession par Siva, indique que le 
premier, la félicité, Gnanda*, a pour centre le triangle (vahnyasri), 
Jayaratha (vol. 3, p. 421) précisant : vahnyasriti trikonam yogini- 
vaktram ity arthah. 

2. Nom d’un centre du corps imaginal dans les textes Natha. 
Selon l’AmS, p. 9, « Entre anus et organe sexuel se situe le trikona 
entouré de trois cercles. Et 1a, dans ce triangle, on décéle un, deux, 
trois noeuds de (ce support) racine ... » (trad. SILBURN 1983, pp. 
149-150). 

3. Nom donné au phonéme £en raison de sa forme a peu prés 
triangulaire dans 1’écriture (v., par exemple, la forme de la lettre £ 
a l’époque gupta dans le tableau de VASUDEVA 2007, p. 533). 
Ainsi TA 3.95a, ot ce phonéme est dit étre « embelli par la joie de 
l’émission » (visargamodasundara), ce que Jayaratha (TAV vol. 2, 
p. 104) commente notamment en indiquant que appellation de tri- 
kona de E en souligne 1’aspect de lieu de naissance, c’est-a-dire de 
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bouche des Yogini* (trikonam ity anena yoginivaktraparaparyaya- 
janmadharariipatvam apy asya sicitam), toutes formules qui souli- 
gnent l’aspect sexuel féminin du trikona. J ayaratha cite également 
a ce propos un passage du TSB décrivant la supréme kundalini 
s’élevant hors du pitha* triangulaire. I] assimile donc celui-ci a E. 
Dans ce méme passage, il cite un verset qui commence par triko- 
nam bhagam ity uktam, ce qui lui donne clairement le sens de 
vulve. [A.P.] 

— adhovaktra, janmadhara, yoginivaktra. 

[Xt] In den Paficaratra-Texten wird der Laut £ als tryasra, ein 
Synonym von trikona, bezeichnet (JayS 6.37cd; AhS 17.9ab). 
[M.R.] 

4. [O] In the meditative fixation on fire (a@gneyi|dharana]*) the 
mandala* is triangular, v. s.v. agnimandala. 

5. [A\] The throne of sakti, one of the lokapdaldstras*, is a trian- 
gle (PASt 87). [D.G.] 

6. Die weibliche yoni*, die von den Kaulas* unter der Bezeich- 
nung trikona verehrt wird. Laksmidhara erlautert zu SL(K) 41 (p. 
352): ddharacakram trikonam, ... tat trikonam dvividham, Srica- 
krantargatanavayonimadhyavartini yonih, sundaryah tarunyah 
pratyaksayoni§ ca\ — Sricakrasthitanavayonimadhyagatayonim 
bhirjahemapattavastrapithadau likhitam pirvakaulah piijayanti | 
tarunyah pratyaksayonim uttarakaulah pijayanti| ubhayam yoni- 
dyayam bahyam eva, na antaram | ,,Das Gdharacakra ist das Drei- 
eck. ... Dieses Dreieck ist von zwei Arten: die yoni, die sich inmit- 
ten der neun yonis im Inneren des Sricakra* befindet, und die kon- 
krete yoni einer schénen jungen Frau. Die yoni inmitten der neun 
yonis im Sricakra verehren die Pirvakaulas als [yoni], die auf 
Birkenrinde, eine Goldplatte, ein Stiick Stoff, eine [andere] Unter- 
lage usw. gezeichnet wurde. Die konkrete yoni einer schénen jun- 
gen Frau verehren die Uttarakaulas. Die beiden [bis jetzt beschrie- 
benen] yonis sind auferlich, nicht innerlich.“ [C.W., D.A.] 


trikhanda, a., v. s.v. tribhdga. 


trikhanda (mudra), n.f. [A\]. 

mudra* prescrite dans le YH 1.59 et qu’explique la YHDi, p. 
77. Sa triplicité doit €voquer la prédominance, dans le sricakra* 
comme dans l’esprit de |’adepte qui évoque |’apparition de ce ca- 
kra, de V aspect de lieu de naissance, de yoni*, de l’énergie divine, 
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celle-ci étant Vama*, celle qui « vomit », c’est-a-dire qui mani- 
feste Punivers. [A.P.] 


tritattva, n.m. [A], 1. les trois tattva ; the three tattvas; die drei 
tattvas; — 2. celui qui a trois fattva ; having three tattvas; das aus 
drei tattvas Bestehende. 

1. Syn. tattvatraya* (in various senses). 

2. A substantivization of a bahuvrihi, with the three tattvas 
probably referring to the phonetic elements A, U, and mM or/and their 
homologies, tritattva may be used as a name for the syllable om*. 
It may also refer to other mantras. In NT 3.46 tritattva according to 
Ksemaraja ad loc. refers either to Om or to the milamantra*, i.e. 
AmrteSa (OM JUM SAH). In ST 2.73 it refers according to Raghava- 
bhatta to HUM or to OM. [H.1.] 

— tritanu. 


tritattvadiksd, n.f. [OQ], initiation a trois tattva ; three-tattva initia- 
tion; Initiation mit drei tattvas. 

1. [A\] The initiation involving the purification of three tattvas 
(1)* (v. s.v. diksa@ and tattvadiksd) almost always comprises dtman 
(1)* (which is the equivalent of the first thirty-one fattvas and thus 
the first three kalas* according to the SvTU ad 5.43ab), vidya* 
(comprising the subsequent fattvas up to saddsiva* and thus the 
Santa kala*) and siva* (comprising Saktitattva and Sivatattva, and 
thus the sdantyatitakala). See Mrg kp 8.155a; TSB(D) 9.186-187; 
SvT and SvTU ad 5.43ab; NT 4.1-2 and SP3, pp. 428-449. 

— tattvatraya (1). 

2. Oddly, the SYM (7.7) prescribes that only three tattvas are 
purified in the course of initiation: prakrti*, purusa* and Siva. This 
may be an archaic feature of the SYM, for it involves two princi- 
ples of the Sankhya instead of listing Saiva tattvas. [J.T.] 

[xt] Auch im Paficaratra gibt es bei der tattvadiksa die Vari- 
ante, drei tattvas stellvertretend fiir alle anderen zu reinigen. Nach 
der JayS sind dies ifvara (1)*, pradhana* und die fiinf tanmatras* 
als Gesamtheit (z.B. JayS 16.143c-144b); nach VaK 321-329 isa*, 
purusa und pradhana. {M.R., D.A.] 

— tattvatraya (5), samdanyadiksa. 
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tritanu, a. ou n.m. [A], au triple corps ; with threefold body; mit 
einem dreifachen KOrper. 

1. Désignation de om* dans le NT 2.19, ot son nydsa* est pres- 
crit. tritanum omkaram explique Ksemaraja (id., vol. 1, p. 50). OM 
peut en effet se décomposer en trois : A-U-M. [A.P.] 

— tritattva (2). 

2. Syn. of Trimirti (SvT 10.1103), one of the eight vidyesva- 
ras*. [D.G.] 


tritrisulabjamandala, trisalabjamandala, nn.nt. [A\], mandala 
des trois tridents et lotus, mandala du trident et lotus ; mandala of 
the three tridents and lotuses, mandala of the trident and the lo- 
tuses; mandala der drei Dreizacke und Lotosse, mandala des 
Dreizacks und der Lotosse. 

Deux mandala* Sivaites, contenant l’un trois tridents et sept 
lotus, |’autre un trident sortant d’un lotus et ayant un lotus sur cha- 
cune de ses trois pointes, mandala qui sont décrits dans le ch. 31 
du TA selon l’enseignement de textes plus anciens, dont le Trika- 
sadbhavatantra pour le premier de ces diagrammes, et le MVT 
(9.6-31) pour le second. Leur usage est prescrit en différentes oc- 
casions. Ainsi, dans la samayadiksa* (TA 15), l’impétrant doit étre 
amené devant un trisilabjamandala tracé avec des onguents par- 
fumés a la vue duquel il sera possédé par les mantras qui y ont été 
placés. Dans la putrakadiksa*, décrite dans le TA 16, c’est le tritri- 
Sulabjamandala qui doit étre utilisé. Reconstructions de ces man- 
dala d’aprés le texte et indications sur leurs usages dans 
SANDERSON 1986 et PADOUX 2003. Voir aussi le TA, trad. GNOLI 
1999, pp. 613-614. [A.P.] 


tripatha, n.nt., tripathda, n.f. [A], jonction de trois chemins ; junc- 
tion of three ways; Kreuzung von drei Wegen. 

1. The place where three roads meet is often recommended for 
the performance of tantric ritual, particulary to obtain supernatural 
powers; see e.g. KKGU 76r, 87r. Cf. also catuspatha. 

2. In the body, the three roads are the three ndadis*: the right 
one, equated with the moon, carrying the prdna*; the left one, 
identified with the sun, carrying the apana*; and the middle one, 
uniting the two. (See SvT 7.157.) The same usage can be observed 
in TSB 15.48-49, borrowed in KMT 25.76-77, which states that 
the three roads are the three nadis starting with ida*. See also TA 
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15.93 and the TAV thereon. Thus also KKKA 31r6 and DPS(D) 1, 
which identify the three roads with the moon, the sun and fire 
(soma, arka, vahni). 

3. The TSB 15.107, borrowed in KMT 25.134, further homolo- 
gises this triad with the goddesses Vama*, Jyestha* and Raudri*, 
and then with iccha*, jfidna* and kriya*. 

4. Jnanakarika 3.5, 3.27-28 define the three roads to be sattva*, 
rajas* and tamas*. 

5. Tripatha appears to denote a place in or above the body, for 
it is listed as the eighth place in a series of nine, on which the 
aksaras of MahacandeSsvari should be placed (the seventh being 
the brahmarandhra*) (KKKA 3r6). [J.T.] 


triparva, n.m. {A}. 

The third of the six didactic categories (padartha*) of the MatP 
is called triparva (vp 2.16c-17b: ye bhittabhavatattvakhyaé mayatah 
ksuritah sada \| padarthas ca triparvo ’yam trtiyah sivasdsane |). 
“Those entitites called bhiita, bhava and tattva (1)* that are always 
(viz. in every creation) cut from mdaya* are the third category, 
triparva, in [this] Saiva scripture.” Ramakantha’s commentary ex- 
plains that fattva here refers to the thirty tattvas (from kala* to 
prthivi*) that evolve from mayd, that bhava refers to the 364 bhu- 
vanas* in these, and that bhiita refers to souls’ embodiments in 
those worlds. [D.G.] 


tripundra(ka), n.nt. [A]. 

Primarily the three transverse bars of ash smeared on the fore- 
head as a mark of Saiva devotion, but also the three bars smeared 
on other parts of the body. It may also be known as pundra, but 
affixing tri- distinguishes it from the marking of the Vaisnavas, the 
ardhvapundra*. It is applied after bathing thus, according to an un- 
attributed quotation in the JR (pp. 3-4): ... tena bhasmana | 
madhyamanamikdangusthaih (em.; madhyamaénamitangusthe ms.) 
Sivamantram samuccaran | tripundralafichanam kuryat tiryag eva 
samam nyaset| brahma visnus ca rudras ca adhidevas tripun- 
drake | miardhni lalate grivayam gandayor (em.; kandayor ms.) ba- 
humiilayoh | hrdi nabhau ca prsthe ca janunoh padayos tathd |. 
“With this ash, using his middle finger, ring finger and thumb he 
should make the mark of the tripundra while uttering the 
§ivamantra*. He should make it transverse [not upright] and even- 
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ly. Brahma, Visnu and Rudra are the presiding divinities of the 
tripundra, [which is to be put] on the head, forehead, neck, cheeks, 
tops of the arms, [on the chest] above the heart, on the navel, the 
back, on the knees and feet.” 

Although there is agreement about what it looks like, various 
Saiddhantika texts prescribe it for various particular social groups. 
Thus the old Pauskara (quoted ad MatP kp 2.33-35b and ad Mrg kp 
2.25) says only that the grhastha should be marked with tilakas* 
or tripundras; Kir 37.12c-13b prescribes full ash-bathing for Brah- 
mins and the tripundra for the other three varnas; SJU(G) 14.35- 
36 prescribes the tripundra only for Siidras (Brahmins, by contrast, 
should be smeared in ash down to their feet, Ksatriyas above the 
navel, and Vaisyas should have only a band of ash [pattika]); 
Narayanakantha, however, commenting on Mrg cp 3, assigns full 
bathing to Brahmins, the tilaka to Ksatriyas, the patta-shaped ash- 
mark to Siidras and the tripundra to Vaisyas; the SvVTU (ad 2.20cd) 
mentions the tripundra as an alternative to full ash bathing for the 
grhastha that is mentioned in some works. (Similar discrepancies 
are found in the prescriptions governing the wearing of another 
mark of Saiva devotion: the rudraksa*.) And the wearing of the 
tripundra is alluded to in Puranic literature as a mark of devotion 
to Siva for religious specialists (e.g. LingaPur, uttarabhaga 18.61- 
63; Himavat 11.5 and 113 and, describing Pasupatas, in SPur, 
Satarudrasamhita 5.54). [D.G.] 

[Xt] Wenig iiberraschend, da er ein Vertreter einer visnuiti- 
schen Tradition ist, lehrt Venkatanatha, da das tripundra nicht 
von Brahmanen getragen werden diirfe und nur Merkmal der 
Siidras sei (SCR 183,10-184,17). [M.R.] 


tripurda, nf. [O}. 

[A] In the Tripurasiddhanta/traipuradarsana*, the highest 
principle in the form of pure consciousness is characterised as the 
supreme goddess and named Tripura. (She is also known as Tripu- 
rasundari, Lalita, etc.) The Tantras of the Tripura school and 
commentaries thereupon explain this name in several ways. She is 
the primordial existence, and permeates all adhvans* in her three 
forms: Vama*, Jyestha* and Raudri*. She is immanently present 
and transcends the triadic world at the same time. She is the 
mother of triple world, and makes the set of tattvatraya*. She is 
Brahma, Visnu and Siva in a single body, and the embodiment of 
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the three Vedas. Everything in the world is threefold. Therefore, 
the supreme goddess who is responsible for this is called Tripura. 
The triple city signifies either the three major nddis* in the body: 
susumna*, ida*, and pingald*; or all three layers of mind: manas,* 
buddhi,* and citta, and Tripura is the reality which transcends and 
lies beyond them. In ritualistic terms, she resides in the triangle 
(trikona*): that is her city. Her mantra, of which there are several 
versions, has three kafas* (VM 4.18). In the realm of mystical 
experience, she is identified as the ‘aham,’ the integrity of akdra, 
hakara, and kamakala* which symbolise prakaga*, vimargsa*, and 
samarasya* respectively (VM 4.4-18, commentaries thereon and 
the authorities cited in them). 

[Xt] The sixth of the seven vidyds* taught in LT 26 is called 
Tripura-vidya. [D.A.] 


— bala. 
tripurdsiddhanta, n.m., v. s.v. traipuradarsana. 


tribandha, tribandhana, nn.m. {/\], colle aux trois constituants ; 
cement made of three substances; aus acht [Substanzen beste- 
hendes] Bindemittel. 

Like astabandhana’*, this is a cement used for fixing a liriga* 
to its base. According to PKar 136.14, tribandha is to be used if 
the liriga is svayambhuva, pafcabandha* is to be used if the linga 
has been fashioned by a sage (arsa) and astabandha is to be used 
for man-made lingas. According to PKar 136.76c-77b, it consists 
of lac (laksa), dried bdellium (guggulupdsana) and clarified butter 
made from buffalo-milk (mahisdjya). [D.G.] 


tribandhin, a. [A], lié par les trois liens ; bound by the three 
bonds; von den drei Fesseln gebunden. 

A soul subject to the three bonds of mala*, karman* and 
maya*, in other words a sakala*: BhK 1. Cf. tribandhanabaddha 
in Narayanakantha’s commentary on Mrg vp 2.1; Ramakantha’s 
Vivrti on TTN 3 and Aghorasiva’s commentary on TPr 15. [iG 


tribhaga, trikhanda, a. { A], tripartite ; tripartite; dreiteilig. 

This adjective may of course be used of many things. In 
particular, it describes the liriga* (e.g. Mat kp 13.10; SP4 2.202- 
203), which is typically square in section in the bottommost of its 
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three parts, the brahmabhaga*, then octagonal in section in its 
middle part, called the visnubhdga*, and finally round in section at 
the top, namely the part called the rudrabhaga* or pujabhaga*. 
These are homologised with the tattvatraya* (of Gtmatattva*, 
vidyatattva* and Sivatattva*). Only the uppermost part is visible of 
a liniga that is in worship, since the bottom part is inserted in the 
brahmasila*, and the octagonal section is hidden by the pindika*: 
for an illustration, see BRUNNER 1998b, p. 90. In the paddhatis* 
and later literature, anything which undergoes a pratistha (1)* rite 
tends to be seen as divided in this way into three sections in the 
course of the rite (e.g. UKar 84.98, 85.24, 92.52, 93.82, 97.26, 
etc.), including the first stones when they are installed (v. s.v. 
padddhvarddi), for which see, e.g., SP4 1.43cd and 1.50ff. [D.G.] 


trimadhu, trimadhura, n.nt. [OQ], trois substances douces ; three 
sweet substances; drei siie Substanzen. 

[A\] The “three sweet substances” are a mixture of milk, sugar 
(or honey) and ghee (SvTU on 6.80: ksiraSarkaraghrtam, also 
13.24d). At the NTU on 6.17 Ksemaraja lists honey in place of 
sugar: Gjyaksiraksaudratmatrimadhvaktabhih. One occasionally 
encounters an abbreviated form tryakta (AthVP 36.20, 24; SYM 
18.25; Ni GuSt 10.91, 10.108). This is made explicit in the NTU 
on 15.12: tryaktam = trimadhusiktam, “‘ Anointed with the three’ 
means sprinkled with the three sweet substances”. [S.V.] 

[54] trimadhura wird in der SanS als eine von sechs Arten sii- 
Ber Substanzen genannt, die als sattva-hafte Nahrungsmittel einge- 
stuft werden. Es handelt sich hier um ein Gemisch von Kokoswas- 
ser, gewasserter Milch und Butterschmalz (ndlikerarasaksiravari- 
sarpimsi; SanS ssiratra 3.3c-12b). trimadhu(ra) wird haufig als 
Substanz fiir Feuerspenden (homa*) verwendet (z.B. JayS 15.173a; 
PausS [B] 31.141d; VisnuS 24.18c). [M.R.] 

[O] For other interpretations and for early non-tantric attesta- 
tions of this term, see EINOO 2005b, p. 45, n. 93. [D.G.] 


trimarga, n.nt. [/\], les trois chemins ; the three paths; die drei 
Wege. 


Possibly used, like tripatha (2)*, to refer to the three principal 
nadis* in SJU(G) 4.50 and SarK 20.3-4. [D.G.] 
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trimarti, n.pr.m. [A]. 
One of the eight vidyesvaras*, v. s.v. [D.G.] 


trivikrama, n.pr.m. [x2]. 

1. One of the twelve Vyihantaras*, also known as the lords of 
months (mdsa@nam adhipah) and as mirtipdlas* (ParS 2.82-86). 

2. One of the Vibhavas*. [M.C.-D.] 

3. One of the deities of the pratimdparicaka*. [D.A.] 


tri$akti, n.f. [A]. 

Syn. Saktitraya, Saktitritaya. Term for a triad of Saktis. V. s.v. 
trika, jyestha, vamda, raudri; iccha, jnana, kriyad; para (1), para- 
para (5), apara, daksina (3). 

Saktitraya is also used in KMT 24.35 to refer to the 
tadgrahamantra (v. s.v. tadgraha). [D.G.] 


tri§ikha, a. ou n.m., f. ou nt. [A], avec trois pointes ; three- 
pointed; dreispitzig. 

1. Being a syn. of “trident”, this word denotes the same mudra* 
as tri§ila (7)* according to MVT 7.27-29b and KMT 6.50-53. The 
MVT also calls it mudgara or hammer. Also mentioned, probably 
in this sense, in TSB(D) 2.119c as trisikhi. 

2. The TSB, KMT and the SM interpret it as a yogic practice. 
TSB(D) 8.69c-70b seem to prescribe that one must apply pressure 
on (?) the middle nadi* twice and then hit the stomach (karabhyam 
caiva tarjanyam pidayeta prayatnatah || brahmanadya dvirabhya- 
sat tadanam udarasya tu |). This passage is borrowed and perhaps 
corrupted in KMT 6.69c-70b, which ends the practice differently, 
with the seat of Mandara (?) (karabhyam caiva tarjanyam pidayet 
tat prayatnatah || brahmanddy4 dvirabhyasdd Gsanam mandarasya 
tu |). SM(V) 7 appears to denote a threefold rise of energy going 
through the cranial aperture up to the dvddasanta*, in the 
susumnd* channel. In all three texts, this mudra is associated with 
khecaratva*. [J.T.] 


trifanya, n.nt. {Z\], les trois vides; the three voids; die drei 


Leeren. 
Syn. in SarK 20.7-8 of stinyatraya* (v. s.v.). [D.G.] 
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trigila, n.nt. [O], trident ; trident; Dreizack. 

1. [A] The trident is perhaps the most common attribute of 
Siva and Saiva deities. See e.g. MatP vp 23.58, 26.48 as a weapon 
of Rudra; SP1, p. 49 that of Raudri*; KKGU 109v of a §akini* 
called Camunda; NT 9.21 of Sadasiva*. It is one of the weapons of 
the lokapdlas*, appearing also in mandalas*, where its function is 
to protect against obstacles, see e.g. Kir 20.36; SarK 27.10; SvT 
2.125; NTU 13.21; SP4, p. 109; see figure 12 in the edition of the 
PASt. It is said that a rudrasakini is recognised by the fact that she 
will not step over the small drawing of a trident (TSB 16.343 sqq.). 
The trident is an important element of the visualisation of the dei- 
ties of the Trika* (v. e.g. MVT 8.60; SYM 25.45): the three god- 
desses are seated on lotuses placed on its three tips (for details of 
the full visualisation and its illustration, see SANDERSON 1986). 
[iT 

[x4] Auch im Pajficaratra tragen manche Gottheiten den 
Dreizack als Waffe, z.B. Sudarsana* (AhS 30.24c; ParS 23.48a) 
oder der lokapdla Isana (2)* (PausS 4.156 = ParS 11.99c-100b = 
IS 9.97). [M.R.] 

2. [A] Le Trident de Siva doit parfois étre imaginé comme 
présent dans le corps du yogin. Tel est le cas notamment dans la 
visualisation au cours du rite du sacrifice mental ou intérieur (ma- 
noyaga ou antaryajana/antuhpuja*), du tréne des trois déesses du 
Trika imaginées comme se trouvant sur les pointes d’un trident al- 
lant du bas du tronc du yogin jusqu’au-dessus de sa téte, rituel dé- 
crit dans le TA 15.295-328 — exposé de ce rite et schéma du tri- 
dent visualisé dans le corps dans SANDERSON 1986, pp. 178 sqq. ; 
planche reproduite dans GNOLI 1999, p. 369. 

— tritrisilabjamandala, Sila. 

3. Dans le MVT 4.25, le terme trisiila désigne le phonéme au. 
Celui-ci est en effet considéré comme rassemblant en lui les trois 
energies de Siva, volonté, connaissance et activité (iccha*, jhana* 
et kriya*). Le TA 3.104b-105a dit ainsi, en se référant au MVT : 
« Dans cette quatorziéme étape [de |’émanation phonématique], 
les trois énergies [fondamentales de Siva] se trouvant manifestes, 
le Maitre [divin] 1’a nommée Trident dans l’Enseignement Pre- 
mier. » (asmif caturdage dhamni sphutibhatatrigaktike || trisila- 
tvam atah praha Sasta Sripirvasasane |) — pirvasasana ou purva- 
Sastra est, on le sait, une appellation du MVT. Et plus loin (id. 
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108a) : « Ainsi, cette triple énergie frémissante c’est le Trident. » 
(lolibhitam atah §aktitritayam tat trisiilakam }). 

Le phonéme av est parfois nommé sila au lieu de trisgila, ainsi 
TAV (vol. 3, p. 365) : stilam icchadisaktitrayam aukdras ca. Voit 
l’image de mdlini proposé par VASUDEVA 2007, p. 536. [A.P.] 

4. This weapon is represented by the mantra syllable SAUH in 
KKKA 417. [J.T.] 

5. Dans la « méthode du baton du souffle » (pranadanda- 
prayoga*) pour |’énoncé du mantra SAUH, le plan du trident (trisi- 
labhuimi) est celui de la convergence des trois nddi*, ida*, pin- 
gala* et susumna*, point également nommé nddyddhara*. [A.P.] 

— Stilabija. 

6. Name of a mudra*: the thumb and little finger are joined, 
while the three other fingers remain erect (SvT 14.13; SYM 6.17- 
18; MVT 7.5). 

7. A different mudra* of the same name, performed with two 
hands, is given in SP], Pl. 1.23, following the Mudralaksana cited 
by Nirmalamani: the two hands are joined, the palms facing each 
other; the thumbs, the small and middle fingers remain joined and 
erect while the other two fingers are folded inside. [J.T.] 

8. One of the prastaras* (discussed in app. | of the edition of 
the SatSS). [D.A.] 

9. TSB 15.108 identifies it with tripatha (3)*. 

10. Title of a Tantra according to JRY(Se) 1.46.2a. [J.T.] 

11. In pre-tenth century South Indian shrines Siva’s watchmen 
(dvarapala*) are often personifications of his chief weapons, one 
of which is the trisiila; see figure 24 in the edition of the PASt and 
notes. See also AGRAWALA 1960 and JOSHI 1960. [D.G.] 


triSilamandala, n.nt., v. s.v. tritrisulabjamandala. 
tri§ulabjamandala, n.nt., v. s.v. tritrisulabjamandala. 
trisandhyd, n.f., v. s.v. sandhya. 


trisiitri, n.f., trisittra, n.nt., [O], cordon triple ; the triple cord; 
dreifacher Faden. 

[A] A trisiitri is a three-stranded cord, each strand of which is 
made of three strings twisted together. Many threads used for ritual 
purposes are made of such triplets of three-stranded cords: see for 


lea 


example s.v. paSasutra. The Kir (36.6-8) mentions that the 
pavitraka* is made from this kind of triple cord (trisitra). This 
feature recalls the brahmanical cord yajfiopavita, which is also de- 
scribed as pavitra sometimes. Similarly, the SamVi (verse 42) 
states that one should prepare the gandhapavitraka* from a tri- 
siitri. The same text seems to use pavitra and trisatri interchangea- 
bly (see verses 59 and 69). At the time of initiation, in the scheme 
of the SamVi (verse 85), a trisiitri is drawn from Siva’s head to the 
topknot of the disciple. It is placed on the arghya* vessels and on 
all body parts to be purified either in initiation or the last rite 
(antyesti*). The SP1 (4.29) mentions that sruc* and sruva* ladles 
are wrapped with a frisatri at the preparatory stage of agnikarya*. 

[Xt] The VisS (1.21, 26.100) prescribes placing trisétris on the 
water-jar being prepared as a locus for the worship of Visnu. 
[D.A.] 


truti, nf. [A]. 
V. s.v. tuti. For the orthography tuti, see GOODALL 1998, p. 
beet (DiGa 


traipuradarsana, n.nt. [A\], la doctrine de Tripura ; the doctrine 
of Tripura; die Lehre der Tripura. 

Désignation de la tradition Sivaite non dualiste dont la divinité 
principale est Tripura*/Tripurasundari, tradition kaula* du daksi- 
namnaya*, dont le texte de base est le VamakeSvarimata/Nityaso- 
dasikarnava, commenté au 13° siécle par Jayaratha qui cite plu- 
sieurs auteurs cachemiriens de cette tradition dont les ceuvres ne 
nous sont pas parvenues. L’autre texte important, postérieur au 
VM et qui se présente comme en formant un complément, est le 
YH, qui fut commenté au 13° ou 14° siécle par Amrtananda dans 
l’esprit de la Pratyabhijfia. Sur le VM, voir SANDERSON 2007, pp. 
383-385. [A.P.] 

— daksinamndaya. 


traiphala, n.nt. [A], fait aux trois fruits ; made of three fruits; aus 
drei Friichten hergestellt. 

Syn. triphala, triphala, phalatraya. Mrg cp 3.7 recommends 
that a jatin* should treat his hair with the ash produced from three 
fruits mixed with a vermifuge. According to Narayanakantha (and 
as is well known from other contexts), the three fruits in question 
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ate haritakt, Gmalaka and vibhitaka. According to SiSe (T. 57, pp. 
199-200) as quoted in BRUNNER (1968, pp. 112-113), phalatraya is 
one of the ingredients needed for the gandhapavitras*. [D.A., 
DIG? 

tryakta, a., v. s.v. trimadhu. 


tryasra, n.m., V. 8.v. trikona. 
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daksina, a. ou nant. [AJ],  droit/méridional ; right/south; 
recht.../siidlich. 

1. V. s.v. daksinasrotas. 

2. Syn. of aghoramantra* used e.g. in SVT 2.214. 

3. The southern face: syn. aghora*. 

4. Syn. (e.g. in SvT 7.153) of pingala*. [D.G.] 


daksinadvara, n.nt. [OQ], porte de droite, porte sud ; right-hand 
gate, southern gate; rechtes Tor, siidliches Tor. 

1. [AA] The southern gate to a mandala*, e.g. in Ni USi 3.8-9, 
which recommends the use of the Southern gate (and the blocking 
of the others) in the case of paustika* rites. 

2. The southern gate to a temple, e.g. in UKam 2, a chapter on 
daksinadvararcana. [D.G.] See also, e.g., PausS (B) 43.16c. 

3. [Xt] In JayS 10.23ab ~ ParS 3.143cd heiBt es, daB der Vereh- 
rer im Rahmen der Reinigung der Elemente (bhiitasuddhi*) Gott 
aus dem sausumna daksinadvara bzw. susumnddaksinadvara her- 
vorgehen lassen soll. Dieser Begriff kann in zwei Weisen interpre- 
tiert werden. Einerseits konnte es das ,,Tor“ rechts von der susum- 
nd* sein, d.h. das Ende der pirgala*, die parallel zur susumnda (die 
im brahmarandhra* endet) verlauft und beim rechten Nasenloch 
miindet (vgl. fiir diese Interpretation RANGACHARI 1986, p. 137). 
Andererseits kénnte auch der rechte Teil der susumnd selbst 
gemeint sein (in AhS 32.23-25b wird die susumnda z.B. als mit finf 
Spalten versehen beschrieben, die rechte Spalte miindet allerdings 
am Seitenkopf); vgl. fiir diese These GUPTA 1992b, p. 194 und 
APTE 1994, p. 534. [M.R.] 
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daksinamarga, n.m. [O], le chemin de droite ou du Sud ; the right- 
ward or southern way or course; der rechte oder siidliche Weg. 

1. [A\] Syn. daksinasrotas*. The expression occurs in this sense 
in JianaP(G) 2; TSB(D) 1.11 and 1.354; and KMT 16.28. Cf. 
daksinasrotamarga in PBY(H) 39.18c. 

2. “The rightward course” refers to the pirigala* nadi*, e.g. in 
SvT 7.144ff. It is solar (saura), and the “course of the gods” (de- 
vamarga, 149c), etc. In this context, ida* nadi is referred to as 
vamamarga*, and susumnd* as madhyamamarga, as per their spa- 
tial arrangement in the body; the three are referred to collectively 
as margatraya*. Cf. NTU ad 1.22c-31b; SSva ad SS 44 (p. 86), 
and GS 39, 94. [S.H.] 

[xt] Vermutlich handelt es sich im Paficaratra hierbei ebenfalls 
um die pingald. Im Rahmen der Vorschriften fiir den dhyanadhi- 
vasa* (JayS 20.207c-221b ~ ParS 15.434c-448b; LT 49.110c-119; 
VisS 14.90-97b) werden zwei ,,Wege“ (mdarga), ein linker (vama) 
und ein rechter (daksina), beschrieben, die das Wesen der susumna 
haben (susumnatmaka), leuchten, aus dem Herzlotos (hrtpadma*) 
hervorgehen und sich nach oben und unten ausbreiten und, nach 
LT 49.112c, aus agni und soma beschaffen (agnisomamaya) sind. 
Auf diesen ,,Wegen“ tritt der guru* aus seinem KOrper aus und in 
das Kultbild ein bzw. umgekehrt. Der Austritt findet jeweils auf 
dem daksinamdarga (der laut LT aus agni beschaffen ist) statt, der 
Eintritt auf dem vamamarga. Die JayS, das LT und die VisS ma- 
chen keine Angaben dariiber, wo am K6rper der Aus- bzw. Eintritt 
stattfindet. Nur die ParS fiigt in den Text der JayS eine Verszeile 
(15.441lab) ein, der die Worte daksinena ghrananvayapatha, ,,auf 
dem rechten Weg, der eine Verbindung zur Nase ist‘, enthalt. 
Nach der ParS wire dieser also mit der pingala gleichzusetzen, 
was durch ParS 6.232d-233a ~ IS 4.65bc bestatigt wird. Dies 
kénnte auch fir die JayS und das LT gelten, da sie kurz nach die- 
ser Stelle (JayS 20.223c ~ ParS 15.450c; LT 49.121a) von einem 
»strom nach oben“ (ardhvapravaha) sprechen, der offensichtlich 
von daksina- und vamamarga unterschieden ist. [M.R.] 

— nddisamdhana. 

3. [A] “The right-handed way” is characterized by ritual per- 
formed in congruence with vaidika* purity norms — daksinadcara*, 
as opposed to the vamdcdra* of the “left-handed way” (vamamar- 
ga). V.s.v. daksindcara. An extended discussion of daksinamarga 
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and vamamarga is found in Bhaskararaya’s commentary on LSN 
§L. 219. [S.H.] 


daksina Saiva, n.m. A). 

Saiva scriptural literature belonging to the Southern or Bhaira- 
va stream of transmission: thus PKar 27.64ab: svacchandadini sas- 
trani daksinam Saivam ucyate, “The scriptures beginning with the 
Svacchanda are called the Southern Saiva {transmission].” [D.G.] 

— daksinasrotas, bhairavasrotas. 


daksinasrotas, n.nt. [\], la transmission du Sud ; the Southern 
stream; der siidliche Strom. 

Syn. daksina, bhairavasrotas. 

Models of Saiva revelation posit scripture emerging from 
Sadasiva*’s faces in “streams” (srotas*; v. s.v. paficasrotas), with 
Aghora* emitting the daksinasrotas or bhairavasrotas, the source 
of the “Tantras of Bhairava” (bhairavatantra*). The latter are usu- 
ally subdivided into four “seats” or “corpuses” (pitha*), viz. the 
mantrapitha*, mudrapitha*, mandalapitha*, and vidyapitha*; see 
SANDERSON 1988. While the scheme of directional streams, usu- 
ally five in number, inherently emphasizes the middle stream (ma- 
dhyamasrotas) of the Siddhantatantras*, the PBY’s archaic model 
of revelation, in which the principal streams are three, elevates the 
daksinasrotas (thematized as °srota) above the middle stream and 
the leftward or Northern stream (vadmasrotas*) of the Vamatan- 
tras*. It is presided over by the sakti* Daksina*. The daksina, 
madhyama, and vadma streams are classified as pure, impure, and 
mixed, respectively (fuddha, aSuddha, mira), intended for those 
of corresponding degrees of purity. Within the daksinasrota|s] first 
emerges the primordial Catuspithabhairavatantra (catuspitham 
bhairavam), posited as the source of all Tantras of this stream 
(HATLEY 2007, pp. 258-272). Though closely associated with cults 
of Bhairava, Kaula* sources instead posit their origin in a sixth, 
transcendent stream (v. s.v. picuvaktra*, yoginivaktra*). [S.H.] 

The daksinasrotas is criticised in the Kularatnamala (cit. TA 
37.27c) as being preoccupied with destructive rites (raudrakar- 
man*): daksinam raudrakarmadhyam. TAV ad loc. explains rau- 
dra as rites causing death and expulsion (mdranoccdatanadi). [S.V.] 

— amnaya. 


137 


daksind, nf, [O], 1. honoraire sacerdotal ; sacerdotal fee; Opfer- 
lohn; — 2. n.pr., un nom de Kali; a name for Kali; ein Name fiir 
Kali. 

1. [A] A sacerdotal fee, especially that given to the guru* or 
dcarya* at the completion of initiation, consecration, and rites of 
installation (pratistha [1]*). Its gift often forms a component of 
gurupuja* (e.g. TS 20.64-65). daksind may also refer to gifts made 
to brahmanas (e.g. Ni GuSi 2.113ab) or the assembly of Saiva 
initiates (Sasanagah, TA 28.140ab), or to fees given to various 
participants in a ritual, such as astrologers (daivajfia) and crafts- 
men (silpin) (SP4 11.6ab). While daksind is sometimes contrasted 
with gifts in kind (clothing, food, etc.), it often includes non-mone- 
tary wealth. In the rite of consecration (abhiseka*) described in 
PBY 34, the guru’s daksind consists of pairs of human slaves and 
specified domestic animals, or in their absence, effigies of the 
same made of gold, silver, or flour, according to one’s means 
(PBY[H] 34.376c-383). According to TA 28.100, the daksinad 
distributed to the assembly at the end of mirtiyaga* should not be 
less than half a “rupee” (rapaka) for pledge-holders (samayin*), 
and double for each successive grade of practitioner, up to the guru 
(ripakardhat param hindm na dadydd daksinaém sudhih | samayi- 
bhyah kramdd dvidviguna gurvantakam bhavet ||). daksina is con- 
sidered integral to a ritual’s success; note e.g. SP4 3.63c-65b: “The 
patron, for his part, should worship the officiant (sthapaka*) as 
though Siva, then give [him] daksind of land, gold, etc., without 
financial deception. The guru should be honoured to his satisfac- 
tion, since, when the guru is not satisfied, the agent does not gain 
the benefit of the rite” (sthapakam yajamdano ’pi sampiijya ca 
maheSavat || vittasathyam vind dadyad bhithiranyadidaksinam | ya- 
tha santosam Gy4Gti tathd piijyo gurus tada || asantuste gurau yas- 
man na kartus tatphalam bhavet |). [S.H.] 

[<4] Auch im Paficaratra bekommen der guru und zum Teil, in 
geringerem Ausmaf, auch seine Gehilfen am Ende der Durchfiih- 
rung von Riten eine daksind, z.B. nach der pratisthd, der diksa*, 
dem utsava* (z.B. JayS 20.291; SatS [V] 20.36cd, 25.105- 106b; 
SanS indrardatra 4.18-20; NaS 19.165c-167; PadS kp 13.114c-115, 
cp 11.261c-269b). daksinds kénnen auch einen Teil von Observan- 
zen (vrata*) oder Siihneritualen (prayascitta*) bilden (SaiS [Vv] 
8.126; SanS rsirdtra 8.149-151b; NaS 24.11c-12b, 25.362-363). 
Unter den Dingen, die als daksind gegeben werden kénnen, wer- 
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den z.B. folgende aufgezahlt: Gold, Edelsteine, Geld, Gewiinder 
(vastra*), Sesam (tila), Kiihe, Elefanten, Pferde, Dorfer, Felder, 
Garten und Hauser samt Sklavinnen und Sklaven (AhS 50.32c-34; 
SanS brahmaratra 6.62cd; NaS 15.240c-247b, 20.126c-128; PadS 
kp 2.26c-27, 28.100c-108b). Auch in den Samhitds wird die 
Wichtigkeit der daksind fiir den Erfolg des Rituals betont; vgl. z.B. 
BharS p. 17,11f.: ,,Das Ritual wird der Kérper genannt, der Opfer- 
lohn die Seele. Ein Ritual ohne Opferlohn lebt nicht. [Es] ist 
fruchtlos. ‘- (kriya Sartram ity uktam nes jivam ucyate | wee 


VisS 15.113¢- 117b). [M.R.] 

2. [A] Syn. Daksina Kali, Daksinakali. Note e.g. SST vol. 1, 
1.50-51 and vol. 2, 1.82, which provide etymologies. 

3. In PBY, Daksina is a member of the triad of Saktis, Daksina, 
Vama*, and Madhyama, who preside over three principal streams 
(srotas) of the Saiva revelation — the daksinasrotas*, vamasrotas*, 
and madhyamasrotas, respectively. Their mantras are delineated in 
PBY(H) 11.81-108 and PBY(H) 27, while their role in the revela- 
tion of the Saiva Tantras is spelled out in PBY 39 (passim). 
PBY(H) 39.28a appears to use the term raudrd as a synonym of 
daksind. This triad is distinct from the common one comprised of 
Vama, Jyestha*, and Raudri*, despite partial overlap in nomencla- 
ture. [S.H.] 


daksinacara, n.m. [A\], comportement 4 la main droite ; right- 
handed practice; seihsiiaaeeia” cl Wandel. 

The basic meaning is “use of the right hand,” in the context of 
ritual, in which sense the term occurs in Sabara’s commentary ad 
MiSi 1.3.5. In Saivism the term acquires particular significance 
with the rise of siddhi*-oriented Sakta* traditions enjoining the op- 
posite, namely vamdcdra*, use of the impure left hand in ritual 
practice. The pair daksinadcara and vamdcara comes to distinguish, 
respectively, the way of ritual performed in congruence with 
vaidika* purity norms (v. s.v. daksindmarga [3]), and the vidyd- 
pitha* sadhaka*’s emblematic transgression thereof. Note, e.g., 
PBY(H) 56.108abc: smrtvad devim sprsed bahum vamam vamena 
panind | vamacaras tu me gotram, “Meditating on the Goddess, he 
should touch his left arm with the left hand, [saying,] ‘I belong to 
the clan of the vamacara’.” Cf. IRY(Se) 3.32.44ab: “One should 
act by way of the left-handed practice in all rites” (vamdacarena 
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varteta sarvakarmasu suvrate). The dichotomy of daksindcara and 
vamacara is invoked in SStA 2.19, where Siva is praised as the 
essence of both, paradoxically possessed of yet beyond all ritual 
ways (Gcdra*; v. s.v. nirdcdra) (daksinacarasaraya vamacarabhi- 
lasine | sarvacaraya Sarvaya nirdcaradya te namah ||). vamdacadra is 
often synonymous with advaitacara*, and sometimes kuldcara*. 
Some sources link vaémdcadra to vadmadeva* (e.g. KKGU[SI]] 
8.96cd-97ab; PBY[H] 71.23ab). 

In addition to vidyapitha and Kaula* works, one also finds ref- 
erence to daksindcadra and vamdcara in later Siddhantatantras*, 
e.g. Mak 1.21: “Ritual comportment enjoined by the Veda is called 
daksindcara. \ts opposite is ‘the left’. A mixture of the two is 
called ‘mingled’ (samgama)” (Gcadro vedavihito daksinadcara ucya- 
te| viparitam tu vamam sydat tayor mi§ram tu sahgamam ||). The 
distinction between two or more dcdras and their corresponding 
“ways” (marga; v. s.v. daksinamarga [3]) becomes a common top- 
ic in the post-twelfth century Sakta literature of (apparently) east- 
Indian provenance, such as MeruT (e.g. 1.37ff.) and SUL(C). In 
this context vamdcara is closely identified with worship using the 
paficamakara*, as states Kulapradipa 3.58-59b: “Ritual conduct is 
of two types, O goddess, by way of division into ‘right’ and ‘left’. 
The ‘left conduct’ is connected with the five insignia [= pafica- 
makara\, etc.; that designated ‘right conduct’ is devoid of the five 
insignia, etc.” (caro dvividho [em. H.I.; vividho ed.) devi vamada- 
ksinabhedatah | paficamudradisamyukto vamacarah prakirtitah 
[em.; vama caprakirtitah ms. | 1 paficamudradirahito daksindcara- 
samjhakah |). Cf. SUIKC) ch. 48, according to which Sakta wor- 
ship (saktacGra) is twofold, daksinadcadra and vamdacdara (48.9cd); 
the former is performed by day in accordance with brahmanical 
norms (lokdcara, 48.21; svadharma, 48.10-11), the latter by night, 
secretly, utilizing the paficamakara. SST vol. 2, ch. 1, delineates 
which deities are to be propitiated through which dcara. Often 
vamacara is synonymous with kuldcdra; however, some sources 
distinguish it from the superior kuldcara of the “Kaula way” (kula- 
marga), see especially PA vol. 1, 1.126ff. The Vadavanaliyatantra, 
quoted in PA vol. 1, 1.129-130, describes kuldcara as combining 


the “left” and “right” ways (daksavamakriyayuktah kaulas cobha- 
yamisritah). [S.H.} 
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daksinamirti, n.pr.m. [O}. 

1. [A] Syn. daksinamirti, daksind miartih. This appears 
literally to mean “Southern Form”, but it refers in fact, at least in 
pre-twelfth-century tantric literature, to the right or Southern face 
of an image, typically a liriga*, and may be used as part of a phrase 
that prescribes or describes the relative positions of the image and 
the worshipper (or initiating @cdrya*, or sddhaka* or initiand). 
Thus in SauPur 5.12 the half-line devasya daksinadmartav upavisya 
mahamunih might be translated: “The great sage sat down [looking 
North] with the Southern [face of the] form [of God in front of 
him]”. Alternatively, the word may be used in the accusative 
(NiMukh 4.73, part of that text’s résumé of the Pasupatasitra): 
ekavaso hy avaso v4 daksindmirtim GSritah, “Wearing one cloth or 
none he should approach the Southern [face of the] form [of 
God].” (Cf. also SvaSS 12.11, 16.16; SJU[G] 10.11; Kir 14.2; SvT 
329%) 

But the same idea is very frequently phrased without a com- 
pound, e.g. in Ni GuSi 10.9: daksinadyam sthito mirtau kusapindo- 
pavistakah, “Having positioned himself [such that he faces North] 
with the Southern [face of the] form [of God in front of him and] 
seated upon a clump of kusa grass...” This form of the phrase, a 
two-word locative absolute using the irregular non-pronominal 
form daksindyam, is overwhelmingly the most common in the ear- 
liest surviving tantric literature: Ni GuSt 10.29, 10.51, 11.59, 
WING 1991735 11083285, 11-99-92, 11408-112, 11.222, 11.224, 
11.130, 14.74, 14.77, 14.79-80, 14.102-104, 14.123, 14.129, 
14.131-134, etc. These passages all consist of short prose instruc- 
tions for performing particular sadhanas* using mantras while fac- 
ing the Southern side of a liriga. A simple example (from Ni GuSa 
14.223): devasya daksinayam miirttau payobhaksah Satasahasram 
japet; paramayogt bhavati. “Before the Southern [face of the] form 
of God he should recite [/S4NA*] a hundred thousand times, 
consuming [only] milk; he will become a supreme Yogin.” Similar 
instructions are to be found in the Buddhist MafijuMK, where we 
also find the form daksinamirtau (ch. 55, p. 713). 

For a detailed discussion of the early pre-tantric history of this 
term (or group of phrases), see BAKKER 2004. 

2. The South-facing Form. Daksinamirti is also the name of 
the iconographical form of Siva found in the principal niche 
(devakostha*) on the Southern side of the outside of the garbha- 
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grha* in Pallava, Chola-period and post-Chola-period South In- 
dian Saiva temples. Typically, Daksinamirti is shown seated at 
ease teaching (the implements he holds and the sages beside him 
help to convey this) beneath a banyan tree. BAKKER (2004, pp. 
128ff.) presents this iconographic form as a development from the 
earlier term or phrase (see meaning 1) used to describe the “cult 
concept” associated with the right side of the teacher. GILLET 
(2010) devotes her first chapter to this iconographic form, tracing 
its history also in Tamil sources and discussing the earliest known 
South Indian representations, found on the earliest surviving struc- 
tural temples of the Pallava dynasty (7th and 8th centuries). It is 
not clear whether the form already bore the name Daksinamurti in 
this early period, for the textual prescriptions are to be found only 
somewhat later, in South Indian Temple Agamas, eng: Pikar 
11.174-194; UKar 68; Aj kp 36.253-257; Rau kp 35.287-292. Per- 
haps the earliest so far published use of the term to refer to the 
South Indian iconography is from the very beginning of the a 
century in an inscription in Tanjore (HULTZSCH 1892, vol. 2, No. 
50, pp. 199-202). But, as CHARLOTTE SCHMID has pointed out (per- 
sonal communication), an unpublished inscription on the Gomuk- 
tiSvara temple in Tiruvavatuturai is probably earlier. [D.G.] 

[Xt] Daksinamirti gehort zum Gefolge (parivadra*) Visnus und 
erscheint z.B. an verschiedenen Stellen des Tempels, meist in der 
siidlichen Himmelsrichtung (PadS kp 9.42c-43a, 9.67bcd ~ NaS 
14.108d-109b; Sripré 9.54d-55a). Nach PadS cp 29.194c erscheint 
er im Westen. Sein dueres Erscheinungsbild ahnelt dem Sivas; 
siehe VisS 20.164-165. [M.R.] 


daksinamrta, n.nt. [A], lymphe ; phlegm; Schleim. 

Syn. ndlajya*. Phlegm as a constituent of the esoteric “five 
nectars”, paficamyta*, or the Kaula* “five jewels”, payicaratna*. 
NiSC fol. 7v: atyutkatam sivambum ca kundagolasamanvitam | ali- 
na plavitam krtvé daksinamrtayojitam | narakam purayitva tu man- 
trajaptam tu mantrina |, “The adept should fill a human skull with 
faeces (atyutkatam, cf. SANDERSON 2005, p. 112), and urine (si- 
vambum), with semen and blood (kundagolasamanvitam), soaked 
in liquor (alina) and mixed with phlegm, and recite mantras over 
them.” For the identification of daksindmrta as phlegm cf. 
SANDERSON (1995, p. 82; 2005, p. 112; 2007, n. 178). [S.V.] 

— dharamrta, paficamyta, mrnalamyta, vamamrta. 
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a ee s—“‘CNCO(C Or 
daksinamnaya, n.m. [A\}, la transmission du Sud ; the southern 
tradition; die stidliche Tradition. 

amndya* ou la divinité principale est la déesse Kamesvari 
(avec KameSvara), déesse de l’amour, ou bien Tripurasundari 
(avec Bhairava*), appelée d’ailleurs aussi Kameévari. Celle-ci a, 
dans son activité cosmique, pour forme diagrammatique le srica- 
kra* et pour malamantra* la srividya* (nommée aussi saubhdgya- 
vidya). Les deux textes de base de cet @mndya sont le VM/NSA 
qui fut commenté par Jayaratha et le YH, commenté par Amr- 
tananda. Bhaskararaya, dans son commentaire le Setubandha 
(XVIlIIe s.), commente les deux, mais les présente comme faisant 
partie d’un seul ouvrage, le VamakeSsvara originel (a ne pas con- 
fondre avec le VM). Pour lui, le NSA/VM ne serait qu’une partie 
du Vamakesvara, et le YH serait la derniére moitié du NSA/VM. 
Le NSA/VM peut étre appelé « CatuhSati » chez quelques auteurs 
anciens, mais Bhaskararaya emploie ce nom pour désigner le YH 
aussi. On notera que Bhaskararaya emploie le nom «Ni- 
tyasodasikarnava » pour l’unité de textes qu’il commente (NSA)). 
Cette tradition, dite aussi Srividya, est restée vivante en Inde et au 
Népal. Nombre d’ceuvres se rattachent 4 cet Gmndya, allant du 12° 
siécle quasiment jusqu’a nos jours. C’est apparemment le plus tar- 
dif des quatre Gmndya du Kula. V. YH, trad. PADOUX, Introduction 
pp. 29-40 ; SANDERSON 1988 et SANDERSON 2007a, pp. 383-385. 
Dans ce dictionnaire, les ouvrages auxquels nous faisons référence 
qui appartiennent 4 cette école sont les suivants: VM/NSA, YH, 
KV SUV) )SauS; JiT, UtS; GT, LSN, SL, PKS, TRT, TTU, 
SauLU, quelques parties du ST, du PST et du VAT. [A.P., D.G., 
DiAceG-W., H:b] 

— sambhavananda. 


danda, n.m. [O], baton ; staff; Stock. 

1. [A\] Staff. A staff is often carried by religious as a sign of 
their affiliation, e.g. Kir 33.3, where the kind of staff to be taken 
when going in search of alms (bhiksdtana*) is described, Kir 
40.11c-13 (quoted ad Mrg cp 10) and commentary on Mrg cp 19. 
[D.G.] 

It is to be carried in Kaula* observance despite rejection of all 
religious emblems (linga). It follows that the staff is for the Kaulas 
utilitarian (as is the alms-bowl), and not considered a sectarian 
mark. KuS fol. 83r: dandam tu dharayed ekam simSapakhadira- 
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Cl) a 
<mayam>| caturhastapramanam tu tadardham ekam eva va| 
dasaparvam astaparvam paficasadmgulam eva va |, [One] should 
carry a single staff made of simsapa- or khadira-wood. It may 
measure four spans, half of that, or only one. It can have ten joints 
or eight joints, or it may measure 50 digits.” The staff must be 
empowered with mantras. See KuS fols. 83v-84r for the differing 
nydsas* dependent upon the length of the staff. 

In the HC a Bhairavacarya is described as bearing a forked 
bamboo staff (visakhikadanda, p. 46). According to KMT 25.50- 
52 a staff is one of the implements (@yudha*) which must be car- 
ried during caryda*. 

A danda is the Gyudha borne by Yama; see e.g. Kir 20.38. The 
weapon is also personified as one of the lokapdldstras*, e.g. in 
PASt 88. 

2. The central channel in the yogic body: see brahmadanda*. 

— pranakundalika, pranadandaprayoga. 

3. Part of the spine; see venudanda*, vinddanda. KhV 2.43b, 
on which see MALLINSON 2001, n. 289. 

4. Staff of a trident: TA 31.30; KMT 4.95d. Handle of a 
sacrificial ladle (sruc*): Mrg kp 6.39c; SvaSS 19.48. 

5. A measure of distance, e.g. in Mrg vp 13.8ab: dando dve dha- 
nust jheyah krosas taddvisahasrakam. See GOODALL 2004, p. 523. 

6. The syllable RA in the nddiphdnta* in MVT 3.39b. 

7. dandamudra: staff-gesture. MVT 7.10: iardhvaprasarito 
mustir daksino ’ngusthagarbhagah | dandamudreti  vikhyata 
vaivasvatakulapriyd ||, “The right fist stretched upwards, with the 
thumb enclosed, is called the staff-gesture; it is dear to Yamya’s 
family [of mothers].” SvT 14.14a: dando vai mustibandhena, “The 
staff-gesture [is performed] by forming a fist”. [S.V.] 


dandabhangi, n.f. [A\], disposition en forme de baton ; stick-like 
arrangement; stockartige Anordnung. 

Syn. brahmabhangi*. This is the vertical hierarchical arrange- 
ment of the five brahmamantras (v. s.v. pajica brahmani) when 
they are considered as parts of God’s body (rather than as his five 
heads). A much cited verse of the ParT neatly summarises this 
configuration (2.84c-85b): isamirdha sa pumvaktrah ghorahrd 
vamaguhyakah || sadyomiirti§ ca devo "yam sakalah paripathyate | 
“This Lord, who has is[an]a for His head, tatpurusa for His mouth, 
[a]ghora for His heart, vama[deva] for His genitals, and sadyo|ja- 
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ta) for His form, is taught to be composed of parts.” The -bhangi- 
terminology (we find also brahmabhangi, kalabhangi* [see app.], 
kavatabhangi, and the pair of synonyms mundabhangi and vak- 
trabhangi*), however, although it may be older, seems to appear 
first in SvT 1.46cd (brahmabhangya niyojyani murdhdadicaranava- 
dhi), where brahmabhangi appears to be a synonym of danda- 
bhangi, and only thereafter in the Siddhanta (e.g. Bhoja’s 
SiSarP(S] [ms. A, fol. 7v-8r]; MrgPT, p. 86; JR, p. 88 and AA 
60.63). See also SvTU ad 1.49cd, 2.46c-53b, 2.84, 2.208-209b, 
8.27c-31b and PTLyv, p. 20. [D.G.] 
— pranadandaprayoga, vidydmirti, Saktavigraha. 


dantakastha, n.nt. [O], morceau de bois pour [nettoyer] les dents ; 
piece of wood for [cleaning] the teeth; Holzstiick [zum Reinigen] 
der Zahne. 

[A] The stick used for cleaning the teeth. See BRUNNER’S 
notes to SP1 1.10c-17, and SP3, p. 208-212. 

The MVT (8.122cd: dantakastham tato dadyat ksiravrksasam- 
udbhavam, 11.26ab: dantakastham daded devi sodasaGngulam dya- 
tam) prescribes a stick of the wood of a particular group of trees 
with milky sap (nyagrodha, udumbara, aSvattha, madhiika) mea- 
suring sixteen digits in length. The Mrg (kp 7.94ab: ksairadrumam 
tvacd yuktam ayukparvakam avranam) elaborates that it should be 
made of ksira wood, should have bark, an uneven number of 
joints, and no blemishes. The SJU(G) 7.25c-27b gives similar de- 
tails but states that it should measure twelve digits. Aghorasiva 
specifies that the liberation seeker should use a teeth-cleaning stick 
measuring eight finger breadths, the power-seeker one measuring 
twelve finger breadths, and supplies additional details (including 
the fact that the teeth must not be cleaned on pratipat, parvan* 
days, or on the sixth or ninth lunar days or on new moon days 
(amavasya*) (AP p. 10 [1.5]). 

The initiand uses it after consuming the caru* (MVT 8.120cd; 
SJU[G] 8.13, Mrg kp 7.93c-94). Then it is to be dropped and the 
direction in which it points when it falls is considered prognostica- 
tory. [S.V.] This chewing and casting of a prognosticatory teeth- 
cleaning stick before diksa is found in the earliest surving Saiva 
tantric literature; expiatory fire-oblations (homa*) are performed if 
the omens are bad (Ni MaSa 3.12—14; US@ 2.33-—5). [D.G.] 
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In SamVi Scd, the teeth-cleaning twig is said to be the main 
implement for the transformation of the initiand. The teacher 
places the five brahmamantras (v. s.v. pafiica brahmani) in it, and 
gives to the initiand to clean his teeth. He has to do so facing 
north-east and throw it to check for the omen (SamVi 23-33). A 
Pasupata ascetic is prohibited from accepting anything except the 
teeth-cleaning twig and water in his pot after he eats his meal from 
it and cleans it (PaVi 41). [D.A.] 

[Xt] During initiation the dantakdstha is used after eating the 
caru (JayS 16.189ab); its different measures according to the status 
of the pupils are explained in JayS 16.189c-190b; see also ParS 
8.78cd. ParS 9.3-4 enumerates the right plants for preparing teeth- 
cleaning sticks and describes what the stick should look like. The 
dimensions of the stick differ according to the position of the 
devotee (from Brahmins to women and children). After chewing it 
and cleaning the teeth, one throws it down and the direction in 
which it falls is, as above, considered as an auspicious or inauspi- 
cious omen for a ritual that is to follow (JayS 16.189-193b; ParS 
9.5-10). [M.C.-D.] 

Ein Holzstiick zum Reinigen der Zahne wird auch dem Gott im 
Rahmen seiner rituellen Verehrung dargebracht (z.B. PausS 30.86; 
SatS [V] 6.31c). [M.R.] 

— dantadhdavana. 


dantadhavana, n.nt. [O], nettoyage des dents ; cleaning of the 
teeth; Reinigen der Zahne. 

1. [A] Saiva accounts of regular teeth-cleaning (e.g. Kir 
31.9ff.) focus not on the process, the chewing of the teeth-cleaning 
stick, but on what the lengths and materials of the teeth-cleaning 
stick should be for different initiates: v. s.v. dantakdstha. On cer- 
tain days, initiates should not clean their teeth, but the bubhuksu* 
may do so using leaves instead of a dantakastha, according to SP1 
1.16. [D.G.] 

[34] For descriptions of cleaning the teeth in the morning and 
information about appropriate types of wood and dimensions of 
the teeth-cleaning stick (dantakastha*) see PadS cp 13.16c-19 and 
ParS 2.58c-62b. In PadS cp 6.58d dantadhavana is enumerated 
among sixteen elements of worship done after invoking god in the 
context of the rules of worship. 
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2. [O] Syn. dantakastha; see e.g. SP2 1.52 and LT 28.21b. 
[M.C.-D., H.1.] 


damana, n.pr.m. [O]. 

1. [A] Bhairava embodied in the plant Artemisia indica. Syn. 
damanaka, danta, dama, damana. According to the legend alluded 
to in SP2 2.1-4 and further spelled out in the SPV, ad loc., Siva 
was angry at fighting between the gods and asuras that was 
threatening to destroy the universe. Bhairava was born from Siva’s 
anger, and the gods and danavas were tamed (danta) by Bhairava. 
Siva then asked Bhairava, the tamer (damana), to take the form of 
the damana plant and told him that people would henceforth have 
to worship Siva with sprigs of damana or lose the fruits of good 
actions that would accrue to them in the month of Caitra (read with 
KSTS, verse 500, in SP2 2.4). This aetiological myth and the wor- 
ship that it “justifies” are ascribed to the Svacchandabhairava by 
Somasambhu (SP2 2.5). As BRUNNER points out (1968, p. 202), 
the rite is not to be found in the only published recension of the 
SvT. In this same verse, by offering a justification for introducing 
into Saiddhantika practice something known from the Svacchanda, 
Somasambhu plainly implies that the myth and worship did not ap- 
pear in any Siddhantatantra* known to him (pace Trilocana), and 
indeed we find no evidence of them in any of the Siddhantas that 
we know him to have read. The other Saiddhantika accounts to 
which BRUNNER refers (1968, p. 196, n.1) are from later works, 
and that of the UKam (ch. 13), which is almost verse for verse the 
same as that of the SP, is plainly directly derived from the SP (in 
the pioneering days of 1968, BRUNNER was inclined to assume the 
opposite). It is probable, however, that Somasambhu was not the 
paddhatikara who introduced them into the Siddhanta, for Tri- 
locana quotes a verse that he attributes to Brahmasambhu which 
speaks of the pavitrotsava* and the damanotsava* together 
(SPVm, p. 89). Trilocana (pp. 88-89) also quotes a passage about 
the worship of Siva with damanakas from the BK, a Siddhanta- 
tantra quoted frequently in twelfth-century texts but not before. 

It should be noted that the myth sketched by Somasambhu need 
not be filled out in the way that Trilocana assumes. In the beauti- 
fully narrated tale of ISgP kp 22, for instance, we find that damana 
is a plant that sprouts from the ashes of Kamadeva watered by the 
tears of Rati, for the story there is rather that Rati cursed the over- 
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weening Bhairava to become a plant because of his having burnt 
Kama. Given that it is a spring rite, an original association with 
Kamadeva is not implausible, and such an association is attested in 
accounts of similar non-Saiva festivals, for references to which see 
HDhS V, pp. 310-311. 

For the rite, v. s.v. damanapiuja. [D.G.] 

— tantrasankara. 

2. [Xt] Bezeichnung des Lautes DA (JayS 6.49ab; AhS 17.20cd; 
LT 25.19cd; SripréS 50.50ab). [M.R.] 


damanapiija, n.f. [O], culte [fait avec des brins] d’artemisia ; ri- 
tual worship with [sprigs of] damana; rituelle Verehrung mit da- 
mana{-Zweigen]. 

[A] Syn. damanotsava, damapija, damanaropana, damandaro- 
hana, damanikotsava etc. This expression (e.g. SPV, p. 88) refers 
not, as the name might suggest, to the worship of Damana, a fierce 
form of Siva, but rather to the worship of Siva with sprigs of the 
plant damana (v. s.v.). This rite appears to have been calqued upon 
that of pavitradrohana* (thus BRUNNER 1968, p. 196, n. 1; this 
dependence is alluded to in SP2 2.18 and 23). It essentially con- 
sists in annually offering sprigs of the plant damana — including 
root, stalk, leaf, flower and fruit (SP2 2.15 and commentary) — to 
Siva as a way of making up for transgressions and omissions. It is 
to be performed in the spring, either in Caitra or Vaisakha (see 
BRUNNER 1968, p. 204, n. 2). The rite is described in SP2 2.6-28. 
For its absence in earlier Siddhantatantras* and for its aetiology, v. 
s.v. damana. [D.G.] 

[Xt] Im Paficaratra wird die damanapija in ahnlicher Weise 
und zur gleichen Jahreszeit durchgefiihrt. Natiirlich wird hier 
Visnu anstelle von Siva verehrt. Die damana-Pflanze wird hierbei 
nicht als Verkérperung einer Gottheit angesehen (ParS 17.565c- 
595 = IS 12.63-93b und VisS 26; erwahnt auch in PadS cp 14.14- 
15). [M.R.] 


damandaropana, damandarohana, nn.nt., v. s.v. damanapija. 
damanotsava, n.m., v. s.v. damanapijja. 


daya, n.f. [CO], compassion ; compassion; Mitleid. 
One of the five yamas, v. s.v. [D.G.] 
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darpana, n.m. {©}, miroir ; mirror; Spiegel. 

Syn. ddarga, makura, mukura. 

Spiegel kommen in verschiedenen Kontexten vor: 

1. [5] Ein Spiegel wird, gemeinsam mit anderen ,,Toilettearti- 
keln™ wie ein Holzstiick zum Reinigen der Zahne (dantakdstha*) 
oder Betel (tambila*), der Gottheit bei der rituellen Verehrung 
(puja*) dargebracht (z.B. PausS 30.86; SatS [V] 6.30c; AhS 
28.68d). Fiir eine Beschreibung solch eines Spiegels siehe NaS 
27.66c-67. 

2. Ein Spiegel ist einer der astamangalas*. Siehe auch dar- 
pandadi*. 

3. Wenn ein Gegenstand, wie z.B. ein Kultbild, fiir eine rituelle 
Waschung (abhiseka*, sndna*) nicht geeignet ist, wird diese fir 
dessen Spiegelbild volizogen; siehe z.B. JayS 20.364c-365b; PadS 
kp 30.40cd; NaS 17.74ab. Vgl. auch chayadhivasa*. 

4. Ein Spiegel wird von Gottheiten als Attribut getragen, z.B. 
von der personifizierten Waldblumengirlande (vanamala) (PadS cp 
31.62-63c). Der Spiegel ist eine der ,, Waffen“ (astra*), die aus Su- 
darsanas Schenkel hervorgehen (AhS 30.29a, 34.66-67, 40.32cd). 
[M.R.] 

5. Ein Spiegel ist ein Mittel, um ein gewiinschtes Ziel zu erlan- 
gen: Nach der AhS hat der Konig Sunanda mithilfe eines Spiegels 
die ndga-Welt erlangt (AhS 48.6cd, 64c-109). 

6. [A\] The mirror is used sometimes as a symbolic device to 
explain the reality of the world. For instance, Abhinavagupta (TA 
3.23) talks of “the method of the mirror” (darpanavidhi), and 
states that, when the mirror stands for consciousness, the world is 
like the reflected image which is, in short, not unreal but has no 
essence. 

[xt] VaK 101 mentions that the mirror in one of the hands of 
Laksmivasudeva stands for the reality of existence (bhdva- 
sadbhava). [D.A.] 

7. [A] Sur les divers emplois par Abhinavagupta de cette ana- 
logie du miroir, voir LAWRENCE 2005. Abhinavagupta |’exploite 
surtout pour mettre en évidence la capacité de la conscience a 
manifester la multiplicité phénoménale sans perdre son unité, 
comme un miroir refléte un paysage sans se briser (voir par ex. 
IPV,, vol. 2, pp. 177-178), mais aussi afin de souligner que l’uni- 
vers n’a aucune réalité ontologique indépendamment de la cons- 
cience qui le manifeste. Voir par ex. TAC3156257.n6f IPV V,.vola2y 
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p. 81, qui explique que les reflets d’un miroir se manifestent 
seulement pour autant qu’ils adhérent (Jagna) au miroir et non 
pour autant qu’ils existeraient « en étant confinés a eux-mémes, 
indépendamment de leur unité avec le miroir » (darpanabhedam 
anddrtya svatmaparinisthitani), et que de méme, les phénomeénes 
sont entiérement dépendants (anujivita) de la conscience. On re- 
trouve chez Ksemaraja l’affirmation d’Abhinavagupta selon la- 
quelle l’univers existe « 4 1a maniére d’une ville dans un miroir » 
(darpananagaranyayena, IPV,, vol. 1, p. 244; cf. SpKN, p. 3: 
darpananagaravat). Utpaladeva et Abhinavagupta critiquent néan- 
moins longuement d’autres représentations du rapport de la cons- 
cience 4 ses objets qui comparent également la conscience a un mi- 
roir mais supposent un dualisme foncier entre la conscience et une 
réalité qui lui serait extérieure, notamment la représentation 
Sankhya de l’intellect (buddhi*) comme miroir dans lequel se 
reflétent d’une part la conscience passive du purusa* et d’autre 
part l’objet perceptif matériel (voir RATIE 2011, pp. 94-106 et 276- 
289), mais aussi la théorie des bouddhistes Sautrantika selon la- 
quelle la conscience perceptive refléte une diversité qui lui est 
extrinséque (voir ibid., pp. 367-403). Selon Abhinavagupta en ef- 
fet, image du miroir n’a de sens qu’a condition de considérer que 
Punivers est un reflet (pratibimba*) qui ne correspond a aucun ob- 
jet reflété (bimba*) existant hors de la conscience. [I.R.] 
— prasena. 


darpanadi, n.m. [O], miroir, etc. ; mirror, etc.; Spiegel und die 
anderen. 

[A] This expression also refers to any set of objects beginning 
with a mirror, but it often refers to a group of eight auspicious 
things (astamangala*), e.g. in UKam 72.30 and PKar 24.14. The 
compound is also used to refer to alternative loci of worship in 
UKam 2.19ab: athava banalinge va darpanddau samarcayet, “Or 
one may worship [the Lord] in a bdnalinga* or in a mirror or the 
like. [D.G.] 


[44] Also referring to the eight auspicious things in MarkS 
6.43-45. [M.R.] 


darsanarghya, n.nt. (A. 
ie special argha* offering to Siirya (after visualising him in 
one’s body) given as part of the sandhya* rite in a copper recepta- 
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cle which is filled with water mixed with red substances such as 
red flowers or red sandalwood paste and rice grains or kusa blades. 
The practitioner must kneel down and put the argha vase on his 
head. The miilamantra* with sVAHA must be recited or, according 
to AP, OM SRAM HRIM SAH | SURYAYA NAMAH. (AP, pp. 106-116; 
MrgPT T1021, p. 72). The term seems to have been proper to 
AghoraSsiva and his followers. [J.T.] 


daSarava, n.m. [A], le son décuple; the ten-fold resonance; 
zehnfacher Klang. 

TA 5.97c-98, citing the Picumata-Brahmayamala, expresses 
the idea that the Lord manifests internally as a tenfold resonance 
(ravo dasatmakah) on the gross, subtle, and ultimate levels (sthila, 
siiksma, para) in the heart, throat, and palate, transcended by the 
all-pervasive one (see VASUDEVA 2004, pp. 273-275). The imme- 
diate source for this appears to be PBY(H) 88.3ff., which describes 
the supreme syllable (bija*) as resonance (ndda*) present in all 
creatures in gross, subtle, and ultimate forms (nddakhyam [yat pa]- 
ram bijam sarvabhiitesv avasthitam | sthilam siiksmam param devi 
jnatva siddhih pravarttate ||, 88.3). However, no sequence of ten is 
evident here. Abhinavagupta perhaps intended to link this teaching 
with what is elsewhere in the PBY called radvamarga*, a sequence 
of resonances associated with piercing the ascending series of ten 
granthis* of the yogic body. The passage quoted in TAV ad 5.98, 
delineating ten resonances (Vv. s.v. cificini), is not found in the 
PBY, but is apparently KMT 11.22-26b. [S.H.] 


dasa $ivah, n.m.pl. [A], les dix Siva ; the ten Sivas; die zehn Sivas. 

SvT (10.1190ff.) states that Sadasiva* is accompanied by the 
ten Sivas (as well as by the brahmamantras [v. s.v. parica brah- 
mani] and angamantras*, and the eighteen Rudras) in a level of 
the cosmos called susivavarana (cf. TA 8.367-373). There they are 
named as follows (10.1196-1197b): Omkaresa, Siva, Dipta, Kara- 
nega, Dasesa[ka], SuSiva, Kalesa, Siksmaritpa, Sutejasa and Sarva. 
However, the SamVi (verses 49-52), which describes apparently 
an archaic ritual scheme of the Pasupatas, has ten Sivas located in 
ten directions, eight of them named after the directions in which 
hey are situated or after guardian the deities of those directions, 
and the two in the zenith and nadir called Dhruva and Nagi 


respectively. 
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There are some clues that these ten Sivas have some connec- 
tion with the hundred Rudras (Satarudras*). According to a com- 
mon scheme which we find, e.g., in the SvaSS (4.58ff.), altogether 
one hundred Rudras support the egg of Brahma, ten for each of the 
directions. But out of ten in each direction one Rudra appears 
prominent who leads the other nine. The ParT (5.140c-144; see 
GOODALL 2004, p. 313 n. 616) assigns the task of supporting the 
egg of Brahma only to ten Rudras, while the MVT mentions the 
hundred Rudras but lists only the ten prominent Rudras, and makes 
it clear that each of them represents a group of ten (MVT 5.12- 
15b). [D.A., A.P.] 


daSasamskara, n.m. (O], dix rites ; ten rites; zehn Rituale. 

1. [A\] Ten rites. Various numbered lists of rites that form part 
of piija* are to be found in Saiva literature. Some prefer the num- 
ber 5 (v. s.v. paficopacara), some 8 (e.g. AP, p. 109), some 10, 
some 12, some 16, some 18. The composition of the list of 10 is 
not invariable either. The JR (pp. 103-104) quotes the following 
list: dvahanam sthadpanam ca sannidhyam sannirodhanam | sakali- 
karam ekatvam ava(vama° ms.)kunthanapirvakam | paddyam dca- 
manam carghyam ebhih samskrtya sankaram| dhipadcamanam 
dattva samprarthya snapayec chivam | iti. 

Immediately after this quotation, JaanaSambhu comments: na- 
nu puspapradadnadikam api samskaradntaram uktam; tat katham 
daSaiveti niyamah. satyam, kintu pradhadnabhita ete dasa sams- 
kara eva. tadangabhiitda anya iti. “Surely the giving of flowers and 
so forth are also taught to be further rites, so how can there be a 
rule that there are only ten? True, but only these ten rites are the 
main ones; all others are subsidiary to these.” 

For a list of sixteen, see, e.g., PKar 30.422c-426b. It is fol- 
lowed immediately by a list of ten (which seems to contain only 
nine elements), and then by one of twelve. The list of ten reads 
(PKar 30.426c-427): a@vahanam sthapanam ca gandhapuspam ca 
dhipakam || dipam naivedyam evam cacamanam ca visarjanam | 
dasopacaram vijneyam sarvakarmarthasadhanam \|. Another list 
of ten is quoted by Trilocana in his commentary on the SP (IFP T. 
170, p. 55): Gvahanam sthapanam ca sdnniddhyam sannirodha- 
nam | sakalikaranam ekatvam pddyam aGcamanarghyakam | puspa- 
danam itimani pujakale Sivasya tu |. (This is essentially the same 
list, though differently formulated, as we find in SiSe nityakanda 
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345 [p. 60].) For yet other versions of this list, see, e. g., Prasada- 
dipikamantratippani fol. 10r; SiSar kp 50. 

2. An entirely different list of ten samskaras to be performed 
upon mantras is given in ST 2.112-113: mantrandm dasa samska- 
rah kathyante siddhidayinah | jananam jivanam pascat tadanam 
bodhanam tatha || athabhiseko vimalikarandpydyane punah | tar- 
panam dipanam guptir dasaita mantrasamskriyah ||. [D.G.] 

— agnisamskara, a@jyasamskdra, upacara. 


daSasthana, n.nt. [O], les dix emplacements ; the ten places; die 
zehn Orte. 

1. SvT (7.292) mentions the ten ways of Yoga (dasadha yoga- 
margena), and the commentator Ksemaraja takes that to refer to 
ten ways of performing Yoga, arriving at ten by counting seven 
different ways of performing prandyama*, to which he then adds 
pratyahara*, dharana*, and dhydna*. But it is probable that origi- 
nally this referred to Yoga performed in ten places in the body. For 
example, SauraS (13.2) says that there are ten stations in the body, 
and VaK paddhati 16 lists the ten places of Yogic concentration 
(dharanad) this way: anus, genitals, navel, heart, throat, palate, 
nose, the space between the eyebrows, head and the cranial aper- 
ture. [D.A.] 

2. [A\] The expression refers to the group of ten nddis* (see 
commentary on SarK 10.15 and GOODALL 2004, pp. 368-369 nn. 
791 and 793 citing SarK 10.25-28b). The wheel of nddis* (nadi- 
cakra*) is situated around the heart (hrdvyoman*). This wheel has 
ten spokes, which are called the “ten places”, where the individual 
soul (jiva*, puryastaka*) roams. The circle is also represented by a 
lotus with eight petals, the remaining two places being below and 
above it. The five kalds* are said to be found in this wheel, the 
Santyatita* being in fact above it. The individual (purusa*) is 
hidden in this lotus like a bee (SarK 10.15 sqq. and comm.). The 
TSB 6.157-158 (borrowed in KMT 6.7-10) also mentions these ten 
places, associating them with five deities of the kalds, the 
kdranas* (Brahma, Visnu, Rudra, Isvara and Sadasiva*) and with 
five powers (kundali*, vyapini*, prananta [TSB ]/prasanta [KMT], 
visuvat*, and Sakti*), but it is Siva who roams there. [J.T.] 

[<4] SanS rsiratra 1.45-46b, auf SarK 10.15c-16b basierend, 
nennt ebenfalls die ,,zehn Orte“, d.h. die zehn Haupt-nddis, in de- 
nen allerdings, im Unterschied zum SarK, das Rad (cakra), in dem 
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sich der jiva befindet, umherschweift. Vgl. dazu RASTELLI 2006, 
p. 529. (SanS rsirdtra | weist insgesamt starke Ahnlichkeiten und 
zum Teil wortwortliche Parallelen mit SarK 10 auf, wobei sich 
vermutlich erstere auf letzteres stiitzt; vg]. dazu ebenfalls RASTELLI 
2006, p. 527). [M.R.] 


dasaksara, n.nt. [A], [mantra] de dix syllabes ; ten-syllabled 
[mantra]; zehnsilbiger [Mantra]. 

1. One of the mantra-systems taught in the Ni is that of vidya*, 
also called dasaksaradeva. The mantra is offered to the gods in 
GuSi 16 (fols. 110ff.), but along with Siva’s semen to drink; they 
run away without drinking, but Nandi* remains to be taught the 
mantra, its regular use, its six arigamantras* (raised at the begin- 
ning of GuSi 17), and thereafter instructions (kalpa*) for the sid- 
dhis* that may be attained with it. The vidyddiksa* taught in this 
section of the text (17.21) is clearly “initiation using the mantra 
Vidya” (cf. jfidnadiksa*). Is it conceivable that this mantra-sys- 
tem’s angamantras gave rise in other Tantras to that confusing ex- 
tra set of “limbs” called the vidyangas*? 

2. Though invariably said to have 81 padas in the earliest texts 
that teach it, the vyomavydapin* is just ten-syllabled in a few later 
Siddhantas: Su (e.g. kp 8.126); SahA (T. 33, bhasmapajavidhi 26, 
ghrtakambalavidhi 21); and SUA (e.g. 14.29 in T. 1003). [D.G.] 


daSsangaka, dasangika, nn.m., v. s.v. dhiipa. 


dahana, n.nt., daha, n.m., da@hana, n.nt. [©], calcination ; burn- 
ing; Verbrennen. 

[Xt] Eine der beiden oder drei dhdaranas (2)*, mit denen ein 
Objekt rituell gereinigt wird, auch agni genannt (v. s.v. agnisoma). 
Man stellt sich dabei vor, da8 das Objekt verbrannt wird, wie z.B. 
der Ort des Verehrungsrituals im folgenden Beispiel: ,,Nachdem er 
sich vorgestellt hat, da8 der Gott in einer flammenden Form, dem 
Glanz von tausend Sonnen gleichend [und] von zehn Millionen 
Flammen erfiillt, Feuer aus dem Mund speit, soll er das ganze 
{Universum], vom brahman bis zur Erde, mit diesem [Feuer] erfiil- 
len. Er soll sich vergegenwirtigen, da® die Himmelsrichtungen 
durch die Glut des [miila|mantra aufflammen, und sich vorstellen, 
dafi dieser ganze Erdenkreis durch das mantra-entstandene Feuer 
wie ein irdener Topf gebrannt wird, o bester Zweimalgeborener.“ 
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(JayS 10.11-13: dhyatva devam jvaladripam sahasrarkasamapra- 
bham | Jvalakotisamakirnam vamantam jvalanam mukhat || tena 
sampurayet sarvam abrahmabhuvanantimam | digogham prajva- 
lantam ca bhaévayen mantratejasa || ksmamandalam idam sarvam 
smaran pakvam ca vahnind | mantrajena dvijasrestha mrnmayam 
bhajanam yatha |). AnschlieBend wird es durch eine andere dhara- 
nda namens soma, namlich das mentale Uberschiitten (Gplavana*; 
siehe auch Gpyayana*) mit Nektar, wiederhergestellt. Wenn drei 
dharands angewandt werden, geht den beiden genannten das Aus- 
trocknen (Sosana*) mit einem mental vorgestellten Wind voraus. 
Fur den Begriff dahana siehe z.B. JayS 21.9ab; NaS 2.57; fiir daha 
SatS [V] 25.106cd; fiir dahana LT 40.36; MarkS 18.7-8a. [M.R.] 

[A\] This is parallel to what in Saiva sources is typically called 
the Ggneyi dharana*. [D.G.] 

— bhitasuddhi. 


dama, damana, nn.pr.m., v. s.v. damana. 


damodara, n.pr.m. [XX]. 

One of the twelve Vyihantaras*, also known as the lords of 
months (mdsadnadm adhipadh) and as mirtipdlas* (ParS 2.82-86). 
[M.C.-D.] 


dadsamarga, n.m. [A], le chemin de l’esclave ; the path of the 
slave; der Weg des Sklaven. 

In post-twelfth-century South-Indian sources of the Siddhanta, 
four paths (marga*) of devotion are distinguished and associated 
with four different types of initiation, the dasamdarga being associ- 
ated with samayadiksa* (v. s.v. putraka). After the lowest, the da- 
samarga, follow the satputramarga, the sahamarga and the san- 
marga (UKam 74.14; Mak 3.187). According to UKam 74.18, one 
who follows the dadsamarga should make gardens, lingas, images, 
temples and the like for Siva, should dance, prostrate himself and 
sing hymns to Siva, and should crush those who seek to harm Siva 
(dasamargi Sivodyanalingabimbalaydadikyt | Saivanrttanatistotra- 
ganakrd drohimardakah). [D.G.] 


daha, n.m., v. s.v. dahana, pasadaha. 


dahana, n.nt., v. s.v. dahana. 
155 


dikcart 


dikcari, n.f. [A]. 

In the system of the Krama*, dikcaris form one of four groups 
of Yoginis* or goddesses who represent the fourfold manifestation 
of consciousness. A fifth, highest, phase is also added to these 
four, embodied in the goddess VameSsvari. The four groups are 
khecaris*, gocaris, dikcaris and bhiicaris*, listed in this order 
(starting with the highest category) by the exegetes (see SvTU 
10.1097; TAV ad 1.96-99; PHr 15 commentary). They are said to 
represent the subject of knowledge (pramdtr*), the internal organs 
(antahkarana), the external organs (bahiskarana), and objects of 
knowledge (bhdva/prameya* in PHr; or tanmatras according to 
SvTU ad 10.1097) respectively. They have a double nature, 
depending on whether they are at the level of the bound soul 
(pasubhiami; v. s.v. paSu) or the Lord (patibhami; v. s.v. pati). At 
the former, they embody limited power to act (kimcitkartrtva), the 
wrong notion of duality, the perception of duality and the appear- 
ance of objects as separate (from consciousness), respectively. At 
the level of the Lord, they stand for omnipotence (sarvakartrtva), 
the firm conviction of non-duality (bhedani§cayabhimana), the 
perception of non-duality and the objects appearing as one with the 
self, in the same order. (For this account, see PHr 15.) 

However, surviving scriptural accounts list these four groups 
differently: khecaris, dikcaris, gocaris and bhicaris (or the other 
way round if starting from the lowest), i.e. they swap dik- and 
gocaris. See Devidvyardhasatika 4; MahP 56 sqq. and for a Kaula* 
version, KuS ch. 12 (with Vamesvari), in which these goddesses 
are prototypes of groups of Yoginis. The KuS describes them as 
follows: the bhicari-type Yoginis enter people through the anus, 
the penis or the tips of nails to take away their blood, fat, semen 
and flesh, and they are established in prthivitattva (v. s.v. prthivi). 
The gocaris enter through the aperture of the navel (ndbhirandhra; 
v. s.v. nabhi) and reach as far as the top of the neck (kanthanta); 
the dikcaris enter by the aperture of the mouth (vaktrarandhra); 
and the khecaris the (top of the) head or the forehead (mardhan). 
The vamesvari type of Yoginis are proud of their power and kill 
those with whom they are angry. All these Yoginis pervade the 
body and roam in its apertures and nddis*. They enter people 
through the pores and cause various diseases. 

The Khacakrapajficakastotra (9 and 50) also has the same order 
of khe-, dik-, go- and bhicaris, mentioning that khecaris are estab- 
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lished in the air and dissolve into the highest vyoman*, dikcaris are 
bright as the light of the directions (dikprakasabhah) and are intent 
on subtle meditation, gocaris are knowers of yoga and to be found 
in the heart, while bhiicaris are knowers of existence, situated in 
the kandacakra (v. s.v. kanda, cakra), illuminating the nddi of 
Brahma. 

Some lists suggest that these four goddesses formed two 
groups. The SYM only knows of khecaris and bhiicaris, who may 
have been the first to occur (v. s.v. khecari); the KMT 25.214, alt- 
hough it knows four, lists them in the order khecaris, bhiicaris, 
dikcaris and gocaris; while the KKKA (fol. 17v4) speaks of two 
groups of mahdadikcaris and mahdagocaris in a longer list of Yogini 
designations. The KKKA later (fol. 19r3) has six types in a series, 
including the above four: khe-, bhii-, dik-, go-, mantra- and 
vidyacarayoginis. [J.T.] 


dikpatayah, dikpalah, nn.m.pl. [©], gardiens des directions ; 
guardians of the directions; Wachter der Himmelsrichtungen. 

Syn. lokapadla. An Gvarana* of eight guardian deities of the 
cardinal and intermediate directions is common to Saiva and 
Vaisnava accounts of worship (interior and exterior). We also find 
images of them arranged beneath vimanas around the inside of the 
prakdara* of, for instance, the great Tanjore temple, and this corre- 
sponds to the prescription of SJU(G) 19.35-36, according to which 
shrines (mandira) for them should be attached to the enclosing 
wall of the temple such that they face inwards towards the main 
shrine. In some places, we find shrines with lingas* for them, in- 
stead of images, for instance outside the enclosure of the Chidam- 
baram temple, and BRUNNER records (1990b, p. 21) that they are 
often represented simply by stone plinths (pitha*) arranged outside 
the temple compound. 

Perhaps the most detailed pre-tenth-century iconographic ac- 
count is that of Kir 52.56c-62b. See also SP4 2.129-138, which 
clearly served as the model for PASt 75-85. Clockwise from East 
to North-East they are: Indra, Agni*, Yama, Nirrti, Varuna, Vayu, 
Kubera and Isana*. In place of Kubera, some texts give Soma as 
the protector of the North (e.g. SYM 5.7; JayS 7.74; ParS 11.98c- 
99b [= IS 9.96]). Most Saiddhantika sources, however, follow the 
Kir and SJU in having Kubera. Rare exceptions are the SvaSS 
(4.67) and the UKar (e.g. 24.230). Vehicles (various in various 
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sources) may be included, and each guardian holds a distinctive 
weapon (lokapalastra*), an anthropomorphised form of which 
may take its place in a further circuit of the yaga*. 

The inclusion of guardians of the ninth and tenth directions, 
namely Up and Down, is not invariable: they are included in SP4 
and the PASt, where they are respectively Brahma* and Visnu™*, 
and this is typical in later Saiva sources. But they are omitted, for 
instance, from Kir 52.56ff.; PadS kp 10.135; VisS 5.33 and 20.182; 
and PLSS 6.310-317. In the JayS, all ten appear, but Visnu is re- 
placed by the serpent Sesa* (13.121). The same is the case (though 
the name given is Ananta*) in ParS 11.100c-101b (= IS 9.98), in 
Ajr 20.221 and in PM 16.66. (The Mrg is not explicit on the point, 
but Narayanakantha’s commentary [on kp 3.22c-24b] reveals that 
he does not include them, since he gives a list of only eight vehi- 
cles.) BRUNNER plausibly suggests that they are a relatively recent 
addition (1998, p. 120, n. 280); but they go back at least to the time 
of the Kir, for, although absent from the iconographical prescrip- 
tions of Kir 52, they are listed among the circuits of the yaga in 
Kir 20.33ff. (defective in edition). [D.G.] 

Both the SYM (ch. 5) and the MVT (3.66-67) include Brahma 
and Visnu (as Brahma and Madhava, and Prajapati and Visnu 
respectively) in the description of the guardians of the directions, 
but they only use the other eight in ritual (naming them lo- 
kapaldstaka as in SYM 8.15). The TSB (9.394 and 24.38) also 
mentions only eight guardians. [J.T.] 

Among the 100 Rudras (Satarudra*) that bear the brahman- 
da*, the names of the Rudras of Up and Down appear in Ni GuSi 
7.101-105, fol. 64r; SvaSS 4.58-62; Kir 8.105c-108b; TSB 10.685- 
688; MatP vp 23.14-16 and 23.41-43. In the first two of these 
passages (which are probably the most ancient), the guardian of 
Down is Ananta, but the guardian of Up is Sambhu instead of 
Brahma (This is the case also in the PBY: see PBY[H] 3.175-177). 
In the ParT too, where the 100 Rudras are reduced to a list of ten 
principals (5.143), it is Sambhu and Ananta who rule Up and 
Down. Thus it seems that the earliest Saiva guardians of Up and 
Down were Sambhu and Ananta respectively, and that these were 
supplanted by Brahma and Visnu. The SvT 3.90 also mentions 
Ananta, while SvTU ad loc. makes Brahma the guardian of Up. 

In nyasa* on a flat surface, there are three ways of positioning 
deities that belong Up and Down: they may be put in the North- 
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East and South-West respectively (e.g. PM 16.66); in the North 
and South (e.g. Su kp 8.147 and 149); and in the North-North-East 
and South-South-East (e.g. Ajp kp 20.223). For a discussion of 
early variations of the lists and for iconography see WESSELS- 
MEVISSEN 2001. See also GOODALL et al. 2005, pp. 173-179. 
(DiGed:T., CscK.] 

[<4] Banners (pataka*) of various colours are offered to the ten 
dikpdlas in SvaP and DevaP; the ninth and tenth of them are 
Ananta and Brahma. Dikpalas do not appear in the Jayottara. They 
appear in PausS (B) 4.149-156 but there the tenth is Dhruva. 
[D.A.] 

[O] For the dikpalas in the Grhyasitras see EINOO 200Sa, pp. 
111ff. [M.R.] 


dikpariksd, diksiddhi, nn.f. [O], examen/détermination des direc- 
tions de l’espace ; examining/determining the directions; Ermitt- 
lung der Himmelsrichtungen. 

[+] Bestimmung der Himmelsrichtungen vor der Herstellung 
eines mandala* oder dem Bau eines Tempels mithilfe des Schat- 
tens eines Stockes (Sanku). Dieses Ritual wird auch sankusthapana 
oder dinmana genannt (PausS [B] 3; ParS 29.48c-54; PadS kp 5.1- 
9; VisnuS 12.93-94; IS 16.87-88). [M.R., M.C.-D.] 

[A\] Fiir Beschreibungen des Rituals, allerdings ohne Verwen- 
dung des Begriffs dikpariksd, siehe Kir 20.1ff.; Mat kp 1.13.ff.; 
Mrg kp 7.7ff. und Kommentar. [D.G.] 


digdevata, n.f. [O], divinité d’une direction ; deity of a direction; 
Gottheit einer Himmelsrichtung. 

1. Syn. of dikpati, dikpdla (v. s.v. dikpatayah). 

2. Syn. of dinmatr, digdevi (v. s.v. dinmatarah). |S.H.] 


digdevi, n.f. [\], déesse d’une direction ; goddess of a direction; 
G6ttin einer Himmelsrichtung. 
Syn. of dinmatr, digdevatd (2) (v. s.v. dinmatarah). [S.H.] 


digdhvaja, n.m., v. s.v. dhvaja. 
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digbandha, n.m., digbandhana, n.nt., di§abandha, n.m., disa- 
bandhana, n.nt. {O], fermeture des quartiers de |’espace ; binding 
of the directions; UmschlieBen [des Opferplatzes] in [allen] Him- 
melsrichtungen. 

[A] As part of the preparations for paja*, as well as in other 
ritual contexts, the ritual space must be sealed off, often after the 
expulsion of obstructive spirits (vighnoccdtana*), e.g. SVT 4.38 
and NT 3.10, and often before the performance of a rite of 
encirclement with the kavaca (avagunthana*), so that the ensuing 
ritual cannot be disturbed. That process is typically called digban- 
dha, and it may be achieved by reciting the kavacamantra* (Kir 
14.13; Mat kp 3.35, where digbandha is distinguished from 
bhibandha and nabhobandha) or, as became more common, the 
astramantra* (AP, p. 25), often immediately preceded by three 
claps, tdlatraya* (e.g. AP, p. 25), or performed to the accompani- 
ment of finger-snaps, chotika*, made in each direction (e.g. AP, p. 
42), or while showing the nadracamudra* (ParT, App. F:91). Nara- 
yanakantha, commenting on Mrg kp 8.54, speaks of it as the 
making of an imaginary curtain wall (prakdra*) with the 
astramantra. Sometimes, it is to be performed by the sprinkling of 
grains (SauraS 7.29) or other substances: in the context of washing 
(varunasndna*), Aghorasiva, following SarK 3.4, explains that it 
should be performed with a portion of a clump of earth over which 
the astramantra has been recited (AP, p. 12). 

The degree to which digbandhana is seen as separable from 
vighnoccatana* varies: talatraya is sometimes explicitly con- 
nected with vighnaprotsdrana instead of with digbandhana (e.g. in 
Mat kp 3.34 and JR, p. 45). The whole process, together with the 
immediately following construction of a rampart with the astra- 
mantra and a moat with the kavacamantra (i.e. avagunthana), is 
characterised as sthdnasuddhi*, “purification of the place”, by Jna- 
nasambhu (JR, pp. 55-56): bahyaydgaprasiddhyartham sthanasud- 
dhim athacaret | humphadantastrena talatrayapurahsaram choti- 
kaya digbandhanam krtva, prakaram ca vidhaya, tadbahih kavace- 
na khayikam (em.; ravadhikém ms.) krtva vausadantasaktiman- 
trena mahdmudram pradarsayan, saktimayamandapam cintayed 
iti sthanasuddhih. “In order to accomplish external worship, he 
should next purify the place: after three claps, he should perform 
the binding of the directions with a finger-snap, using the astra- 
mantra inflected at the end with HUMPHAT, and he should construct 
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a rampart [also with astra], and outside that he should make a 
moat with the kavacamantra, and, showing the mahamudra* while 
reciting the Saktimantra* ending in VAUSAT, he should visualise a 
pavilion made of Sakti. That is purification of the place.” SYM 
6.7, however, characterises sthanasuddhi as consisting only of 
disabandha with the astra. 

The earliest usages of the term may be those in the VsikhT (68, 
69, 77). Magical recipes in the Ni (GuSi 14.89 and 14.163) refer 
to what may be a different sort of disabandha achieved only by 
lumps of earth (lostubhih). [D.G.] 

[xt] Das UmschlieBen des Opferplatzes in acht (astadig- 
bandha, VisS 28.39ab, 20.35ab), neun (SatS [V] 17.191) oder zehn 
Himmelsrichtungen (dasadigbandha, ParS 24.129a) mit Mantras 
vor dem Verehrungsritual. Es dient dem Schutz dieses Ortes (JayS 
27.113ab; VisS 20.35). Der dafiir verwendete Mantra ist haufig der 
astramantra (z.B. ParS 4.6cd), aber auch andere Mantras werden 
verwendet (z.B. SatS [V] 17.191: die sechs argamantras*; ParS 
24.129-130 [= IS 7.133-134] beschreibt einen eigenen dasadigban- 
dhamantra; VisnuS 6.24ab: narasimhamantra). Manchmal werden 
auch Substanzen, wie Koémer (JayS 20.144cd; SatS [V] 17.262ab), 
Asche (JayS 26.15cd) oder Lehm (NaS 2.13cd), in die Him- 
melsrichtungen geworfen. In AhS 23.99c-101 werden digbandha- 
mantras auch rund um ein yantra* geschrieben. [M.R., M.C.-D.] 


digbali, n.m. [O], offrande dans les directions ; offering in the 
directions; Opfergabe in den Himmelsrichtungen. 

[A] BRUNNER once (ad SP4 1.15) identifies this term as a 
synonym of pravesgabali* (v. s.v.), but it seems elsewhere to be 
used to refer to bali* offerings in other contexts too (in other 
words to offerings thrown out for potentially dangerous beings 
such as Bhiitas*, Raksasas, Yaksas, Pisacas, Grahas*, etc.), e.g. Ni 
MuaSi 2.9; PBY(H) 3.220; SP4 2.245, 7.9, 9.31, 10.13, 11.10. 
[D.G.] 

[Xt] NaS 14.59a schreibt ein digbali im Kontext der pratistha 
(1)* vor, nachdem die im véstupurusa* gegenwartigen Gotter ver- 
ehrt worden sind. Das, was andernorts pravesabali* genannt wird, 
wurde schon etwas frither durchgefiihrt; siehe NaS 14.27c-31b. 
Nach der VisS wird wahrend des Tempelbaus und wihrend eines 
Festes (utsava*) ein astadigbali fir die acht lokapdlas* durchge- 
fiihrt (VisS 5.44c-47b, 62cd, 28.90). [M.R.] 
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dinmatarah, n.f pl. [A], les méres des directions ; Mother goddes- 
ses of the directions; Miitter/Muttergottheiten der Himmelsrichtun- 
gen. 

Syn. asamatr, digdevata, digdevi. ; 

Mother goddesses (matr) who, in some Sakta* ritual contexts, 
assume the functions of the male guardians of the directions (dik- 
patayah*, dikpalah). The dirimdtarah appear to represent apotheo- 
ses of the directions (feminine dis), the nomenclature for which is 
often indistinguishable. In the description of MVT 8.95-98, the 
names and weapons (cf. dyudha*) of the eight dinmdatarah mirror 
those of the male dikpatayah, and they comprise the goddesses In- 
drani, Agneyi, Yamya, Nairrti, Varunani, Vayavi, Kauveri, and 
Isani, clockwise from east to northeast. While sharing members — 
Indrani/Aindri, Isani/Mahesvari, and sometimes Yamya — this set 
is distinct from the better-known saptamdatrk@/astamatrka*. (In 
Nepal, the astamatrka have nonetheless come to function as 
guardians of the directions [SLUSSER 1982, vol. 1, pp. 322-323, 
344-349], probably by way of conflation with the dinmdatarah.) 
According to SvT 2.22, one venerates the dinmdatarah just prior to 
worship of the door pantheon (dvdrapuja*) and ritual entry 
(pravesa*) into the worship shrine (yagagrha*). Cf. NT 3.9 (which 
refers to the goddesses as GSamdtrgana, “the group of Mothers of 
the directions”) and TA 15.181 (where the goddesses are called 
diksthé matarah, “Mothers situated in the directions”). The mantra 
utilized is OM DINMATRBHYO NAMAH, according to SvTU (ad SvT 
24). In the PBY(H), where the orthography digmdtr is preferred 
(30.144b, 85.89-91), the term digdevi probably occurs as a syno- 
nym in 63.52d. 

The ditimdtarah (though not designated as such) comprise the 
eight diitis* of the fourth lotus of the diticakra* in KMT 14, pre- 
sided over by LaukikeSvari and Dinmahesvara Bhairava. See KMT 
14.81 and HEILIIGERS-SEELEN 1994, p. 75. Though they are not ex- 
plicitly deified, the names of the eight dirimatarah (Indrani/Aindri 
etc.) are also applied in ParT 14.58 to eight nadis* of the yogic 
body, which extend through the eight petals of the heart lotus and 
form internal locuses for the male digdevatah, “deities of the direc- 
tions” (Indra, etc.) (see GOODALL 2004, p. 367, n. 789). The term 
digdevatah is also applied to the dirimatarah, such as in SiS4rP(S), 
where it refers to both the male and female directional guardians 
(ms. B, fol. 17v). Here the goddesses number ten, with the addition 
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dindin 
of Sauparni and Nagaméatr to the usual eight. In another passage, 
however, they are referred to simply as “the directions” (disah), 
with Ananta and Nakaprstha as the ninth and tenth deities 
(SiSarP[S] ms. B, fol. 3v). 

An old precedent for directional Mother goddesses is present in 
MBh 9.45.35-36b, which attests a tenfold classification of matr 
groups named after the dikpatayah, including matrs corresponding 
to Brahma (brahmyah) and Kumara (kaumaryah) — presumably 
lords of Up and Down, respectively. SkPurg, 171 names thirteen 
Mother goddesses, comprising the Seven Mothers (with Ba- 
humamsa for Camunda) as well as the remaining dinmatarah, ex- 
cept Nairrti, whose place is apparently taken by Mahakali; the term 
dinmatarah does not, however, occur here. [S.H.] 


dindin, n.m.pr. [A]. 

1. A guardian of the door (dvGrapala*). In TA 15.184-185b, 
Dindin is said to be a guardian of the door with Mahodara accord- 
ing to the lost Trisirobhairava. In SVTU 2.25 and NTU 18.57ab, 
Ksemaraja remarks that Dindin and Mahodara are to be wor- 
shipped on the left and right sides of the door as additional deities, 
as compared to the general prescriptions of the daksinasrotas*. 
However, in NTU 3.9, Ksemaraja attributes this peculiarity to the 
Trika*. For the myth relating how they became ganas thanks to 
Parvati’s grace after being two lions trying to devour her, see 
HCCM ch. 22. 

2. In Ni GuSi 7.276-277 borrowed in SvT 10.1177-1178 (the 
latter cited in TAV ad TA 8.362b) and in TSB(D) 10.1214-1215, 
Dindin is also one of eleven Rudras. According to the later 
sources, they are at or above the moksdvarana. They are also said 
to be situated above the palate (talu*) according to the SvT or at 
the throat (galaka) according to the GuSi. See also Ni MaSu 5.17- 
18, GuSi 1.126-127 and 8.76-77. (They seem to comprise Brahma, 
Darka/Danki (?), Dindin, Munda/Mundin, Saurabha, Pavana, 
Janmahara, Mrtyuhara, Sukhita/Sukhada, Duhkhita/Duhkhada and 
Vijrmbhita.) 

3. One of eight deities (v. s.v. guhydstaka in the later sense of 
the word) assigned to the tattva (1)* of water, in SvT 10.854; 
TSB(D) 10.893-894 and MVT 5.16-17, cited in TAV ad TA 
8.204cd and TA 8.440c-441b. V. also SiSarP(S) ms. B, fol. 45v4. 
Kir 8.109-110 calls them atiguhydstaka* and also assigns them to 
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water. Earlier sources, the GuSi 7.112-3 and SvaSS 4.54, call this 
group of eight pratydtmika[astaka]*, but the SvaSS_ replaces 
Dindin with Candisa, while NiMukh 3.19 has Dindimundi for 
Dindin. (The standard set comprises AmareSa, Prabhasa, Naimisa, 
Puskara, Asadhi, Dindin, Bharabhoti and Lakulisa.) [J.T] 

BisscHoP 2006, p. 207, n. ad 116a, associates Dindimunda 
with the Lata country: “Dindimunda seems to be connected with 
the mahatmya of the tirtha Ekasala (Eksal), told in SkP Avantya- 
khanda 3.212. Siva once assumed the guise of a bhiksu and went to 
Ekasala, where he laughed, danced, sang, etc., with a terrible 
appearance, showing his dindirupa.” 

4. dindins appear also as shaved Pasupata mercenaries in the 
Brhatkathaslokasamgraha 18.202. Cf. Arcata’s Hetubindutika (p. 
71): dindikah nagnacaryah. [S.V.] 

5. dindin is the syllable THA; see e.g. KMT 24.9c and IégP 
samanyapGda 2.44. [J.T., Cs.K.] 


dine§a, n.m., V. 8.V. tithifa (3). 
divya, a., Vv. s.v. daivika. 


divyakarana, n.nt. |/\], attitude ou posture divine ; divine stance; 
gottliche Haltung. 

Syn. karana (3)*. 

Taught with the name karanam divyam in SvT 4.365-367. 
Ksemaraja refers to this passage several times as the locus classi- 
cus for karana (which he calls divyakarana), for example at NTU 
7.16c-22b. [S.V.] 


divyacaksus, n.nt., divyadrsti, n.f. [O], 1., 2., 3. regard divin ; di- 
vine/celestial gaze; géttlicher Blick; — 4. celui qui posséde une vi- 
sion divine ; one with a celestial vision; jemand mit einem gét- 
tlichen Sehvermégen. 

1. [A] Regard fixe que l’adepte/sadhaka* jette sur des objets a 
usage rituel et qui est censé étre chargé d’une force particuliére. Ce 
regard est dit divin (divya) parce qu’il doit étre sans clignement, ce 
qui est la caractéristique du regard des divinités. I sert en particu- 
lier a climiner des obstacles (vighnoccdatana*) ; tel est le cas dans 
le culte de Siva décrit dans la SP1 (pp. 96-97) od ce regard re- 
pousse les obstacles du plan divin. La SP1 (pp. 230-231) le prescrit 
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également dans le rituel du feu, ce regard devant étre jeté sur le 
matériel servant au culte. Dans les deux cas, il se fait en méme 
temps qu’est énoncé le milamantra* de Siva OM HAM HAUM SIVAYA 
NAMAH. 

Selon BRUNNER (id. p. 96, n. 1) l’officiant confére A ses yeux la 
vision divine en les touchant avec ses doigts formant la divyamu- 
dra* tout en énongant le milamantra. 

Le YH 3.93a prescrit de fagon analogue d’écarter du lieu du 
culte de la Déesse les obstacles venus du ciel au moyen de I’ astra- 
mantra* et d’un regard (astramantrena drstya ca divyan vighnan 
apohayet). 

Le rite de divyacaksus/divyadrsti ne serait qu’une forme 
particuliére de celui de niriksana*, de mise en jeu de la puissance 
efficace du regard — v. s.v. kataksapdata. [A.P.] 

[xt] Nach LT 49.76 soll der Handwerker (silpin*), der dem 
Kultbild die Augen 6ffnet, gebadet sein, reine Kleidung tragen und 
von einem gottlichen Auge (divyadrsti) angeblickt worden sein. 
[M.R.] 

— iksana, tattvadrsti, drsti, drstipata, viksana. 

2. [A\] A supernatural power of vision with which one can see 
everything (Ni NaSt 4.22; SvT 12.110). [D.A.] 

3. divyadrsti may also refer to paradrsti (1)*. [D.G.] 

4. “Having divine power of sight.” divyadrsti may be also used 
as a bahuvrihi, describing a person as possessing super-natural 
powers of vision. Thus e.g. in SvT 12.103b. [H.I.] 


divyapana, n.nt. [/\], boisson céleste ; celestial drink; himmli- 
sches Getrank. 

Drinks appropriate to sadhakas* possessing the “disposition of 
divinity” (divyabhava*), in contrast to the alcoholic drinks of 
bound souls (pasupdna*) and heroes (virapdna*). On the three 
“dispositions”, v. s.v. bhdvatraya; on the classification of drinks, 
see e.g. KT 7.94-103. TBhS defines divyapdna as the stream of 
nectar showering from the susumnd* nddi*, to be “drunk” by the 
yogin (susumnda vartmand nityam sudhadharapravarsint | divyapa- 
nam idam proktam sarvasiddhikaram param ||, p. 333). However, 
KT 7.94c defines it as “what is drunk before the Goddess” (divyam 
devyagratah pdnam). SST vol. 2, 33.3ff., integrates the two defi- 
nitions in distinguishing five types of drink (pana): mahddivya, di- 
vya, vira, mahadpasu, and pasu; according to this, mahddivyapana 
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is the nectar flowing from the susumnd, with divyapdana being “the 
highest drink of heroes, consumed before the Goddess” (divyam 
devyagratah panam uttamam virapanakam). [S.H.] 


divyabhava, n.m. [AJ], |’état divin ; the divine state; der gottliche 
Zustand. 

Syn. devatabhava. 

The highest category in a threefold taxonomy of individuals 
based on “state” or “disposition” (bhava); v. s.v. bhavatraya. [S.H.] 


divyamudra, n.f, [A\], mudra divine ; divine mudra; himmlische 
mudra. 

1. This mudra* is used at the end of a paja*. With the tips of 
the thumb and the ring finger, one is to take two flowers and move 
the hand in such a way as to draw a triangle in front of the god. See 
SP1, Pl. 1.1, which reconstructs this mudrd according to the Mu- 
dralaksana as cited by Nirmalamani. [J.T.] 

2. A different, mystical, meaning is given to the term by 
Bhaskara in his Varttika (SSva) on SS 1.15, which says that by fix- 
ing the mind in the heart (hrdaya*) the yogin gains the vision of all 
that is perceivable and of dreams — this vision being, of course, of 
a perfect, transcendental sort. This, explains Bhaskara, takes place 
in the heart when the delusion of dreams is destroyed and the yo- 
gin has a perfect view of everything as he enters the divyamudra. 
This mudra seems therefore to be a particular spiritual or mystical 
experience — a conception of mudra expounded notably by Abhi- 
navagupta in TA 32. [A.P.] 

— khecart (4), divyacaksus. 


divyaSGstra, n.nt. [X*], les traités ou enseignements divins ; divine 
teaching; gottliches Lehrwerk. 

Die Samhitas unterscheiden mehrere Kategorien von Lehrwer- 
ken (sastra, vakya) entsprechend ihrem Ursprung bzw. ihrer Ver- 
fasserschaft: von Gott offenbarte (divyasastra, divya vakya), von 
Weisen verkiindete (munibhasita*, munivakya) und von Menschen 
verfaBte (paurusa vakya*) Lehrwerke (SatS [V] 22.52c-60b; ParS 
10.336-385; IS 1.54-63, 23.3-31b; vgl. auch RASTELLI 2006, pp. 
99ff.). Unter diesen sind die géttlichen Lehrwerke die besten. Zu 
ihnen gehéren unter anderem die Satvata-, die Pauskara- und die 
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Jayakhyasamhita. Eine Vermischung von sdastras (Sastrasankara ) 
ist nicht erlaubt. [M.R.] 


— divyaugha, patisastra, sambandha (1). 
divyasambandha, n.m., v. s.v. sambandha (1). 


divyasiddhi, nf. [A\], pouvoir divin ; divine power; himmlische 
Fihigkeit. 

A handful of passages in various relatively early works refer to 
practices or divinities bestowing “heavenly powers” (divyasiddhi) 
but without specifying what these might be: Ni NaS 3.22, 3.48 (= 
SvT 12.131c-132b), US 5.33; SarK 1.5; SJU(G) 4.38; Mrg kp 
6.64, 8.45; KMT 25.222; TSB(D) 14.109. Three passages, how- 
ever, suggest that the expression refers to the eight powers that 
make up aisvarya (1.2)* and that are commonly said to be attained 
through yoga (gundstaka*): TSB(D) 21.8, Narayanakantha’s com- 
mentary on Mrg yp 49; Ksemaraja’s commentary on SvT 
IZN32abe(D.G.] 


divyasnana, n.nt. [QO], bain divin ; celestial bath; himmlisches Bad. 

[A] Mrg kp 2.30 defines a divyasndna as walking seven steps 
facing East in rain mixed with sunshine and uttering the sivaman- 
tra*. divyasndna seems not to be alluded to in other early 
Siddhantas. AghoraSiva describes it in MrgP 29-30 (defective) and 
in his AP (p. 23), where he mentions that it is naimittika*. This 
type of bath, however, but with the label mahendra*, appears in 
SvaSS 17.23-24, Kir 13.18 and SP1 1.43 and is included, with the 
labels ma@hendra and aindra, in the six types described in the 
PKam (3.2 and 3.102). In these Jast mentioned sources, it is ifana* 
that is to be recited, and all except the Kir specify that the arms are 
to be raised. 

See also nabhasa (2). [D.G.] 

[xt] Als himmlisches Bad gilt ebenfalls das Bad im Regen bei 
Sonnenschein (PadS cp 3.S5ab = ParS 2.13 1ab). 

Vel. auch HDhS, vol. II, pp. 667f. [M.R.] 

— snana. 


divyacara, n.m., v. 8.v. divyabhava. 
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divyaugha, 
divyaugha, n.m. { A\], le flot divin ; the divine stream; der gottliche 
Flu8 [der Uberlieferung]. 

La premiére et la plus haute étape du triple flot (ogha* ou 
augha) par lequel, selon certains des dmndya* du Kula*, se répand 
l’enseignement qui, issu de la divinité, va, en trois flots successifs, 
de Siva au guru* de |’adepte. 

Pour le pascimamndaya*, la KuU 7.1 prescrit 4 l’adorateur de la 
Déesse de visualiser les maitres (guru) du divyaugha (et des deux 
autres flots) sur un lotus a mille pétales. Il n’indique toutefois pas 
qui sont ces maitres. 

Dans la tradition de Tripura*, qui reléve du daksinamnaya* et 
qui a le méme systéme d’ogha, Sivananda et Vidyananda, com- 
mentateurs du NSA et Amrtananda (dans le SauS 6.5-12), disent 
que le divyaugha compte cing maitres, le premier étant le supréme 
Siva, Paramasiva, que suit Caryanatha. Les trois autres sont, selon 
Sivananda et Vidyananda, Oddanatha, Sasthanatha puis Mitresa- 
natha, qui président respectivement au Treta, au Dvapara et au 
Kaliyuga. Pour Amrtananda, ces trois maitres sont Krodhamuni, 
Sasthisa et MitreSa. Voir RjuV et Artharatnavali ad NSA 4.19 et 
PADOUX 1994, Introduction de la trad. du YH, p. 48. [A.P.] 

— gurupankti, traipuradarsana, madnavaugha, siddhaugha. 


di§Ghoma, n.m. [O], oblation dans les directions ; fire-oblation in 
the directions; Feuerspenden in den Himmelsrichtungen. 

[A] A homa* performed in four fire-pits (kunda*) arranged in 
the four cardinal directions around a linga*, an image or a temple 
and called a disahoma is described in various South Indian Temple 
Agamas (e.g. UKam 30.94ff.; PKar verses 1ff. in the section of ch. 
144 that begins on p. 711; Rau kp 44.41-45; Kumaratantra 18.1ff.). 
The disadhoma, apparently unknown in pre-twelfth-century sources, 
appears primarily to be used as a rite of reparation (prayascitta*): 
see, e.g., UKam 6.289 and 30 and 31 passim; UKar 46.17; Rau kp 
44 passim; Aj 87.83 and 87.101; Kumaratantra 14 passim. The 
disahoma is often clubbed together with a miartihoma* (UKam 
6.383) or a Santihoma* (Mak 5.121) or both (UKam 30.411 and 
420; Su kp 55.55-57), and the three are sometimes described to- 
gether (Vira, 55 and 56; Rau kp 44.34-45). There is considerable 
variation between the prescriptions offered: that of the UKam, for 
example, involves the propitiation of Pratyangira* as a fierce, lion- 
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faced goddess, who is not mentioned in the other above-mentioned 
accounts. [D.G.] 

[Xt] Ein disahoma wird meist im Kontext der Konsekration 
(pratistha |1]*) eines Kultbildes durchgefiihrt. Es besteht in Feuer- 
spenden fiir die Wachter der Himmelsrichtungen (dikpatayah*) mit 
acht verschiedenen Hélzern (der Baume palasa, khadira, asvattha, 
plaksa, nyagrodha, bilva, udumbara und kdsmarya) in den acht 
Himmelsrichtungen rund um den Tempel (SanS_ brahmardtra 
6.98c-101; VisnuS 18.41-44b; VisS 16.68c-71c). Bei der Konse- 
kration eines gemalten Kultbildes (v. s.v. citrabhdsa) wird kein 
disahoma durchgefiihrt (VisS 17.18c-20). [M.R.] 


diksd, n.f. [O], initiation ; initiation; Initiation. 

‘ [A] Arguably this is the defining feature of early tantric 
Saivism, for it is this that sets it apart from the religious traditions 
from which it emerged: diksd is no longer merely a preparation for 
a particular religious undertaking, but has become also a transfor- 
mative rite that purifies the soul (Kir 6.3-4). This crucial develop- 
ment is highlighted in the frame-story narrated at the beginning of 
the NiMukh (1.1ff.), in which Rcika tells Matanga that he has just 
seen Brahma and Visnu taking initiation in the Naimisa forest and 
wishes to know what this non-Vedic initiation might be: “How can 
one take an initiation outside the Vedic tradition?” (NiMukh 1.7ab: 
katham diksa prapadyeta muktva vedoktam Ggamam |). 

Many subvarieties of initiation exist, but the word diksd un- 
qualified typically refers to a ritual form of salvific initiation (huti- 
diksa*, nirvanadiksa*), in which the soul is magically caused, 
through mantras, to experience at once all his karman* in all the 
bhuvanas* in which he is due to be born. He is thereby separated 
from the bonds that bind him (pdsavislesa*) and so brought to 
realise his innate state of omniscience and omnipotence (cai- 
tanya*). These two functions of diksd are highlighted in the ubiq- 
uitous tantric nirvacana of the word, one version of which is ParT 
15.10c-f: Sivatvasya praddnam yat ksapanam pasasantateh | tena 
diksa@ samakhyata taddandat ksapanat sthita ||. (For other formula- 
tions of this and similar nirvacanas, see GOODALL 2004, pp. 389- 
390, n. 865.) Such salvific initiation may be performed in such a 
way as to leave intact the obligation to perform the post-initiatory 
samayas*, as is done for the putraka*, and then it may be referred 
to as sabija* (SvT 4.453-454), or, for those incapable of post- 
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initiatory observances, this obligation 1s purified away and the 
initiation is said to be nirbija*. - 

Before giving initiation, the guru* must determine that the ini- 
tiand displays signs (such as bhakti*) of having received a descent 
of Siva’s grace (saktipata*), the necessary precondition of which is 
karmasamya*, according to some sources (e.g. Kir 5), and mala- 
paripaka*, according to others (e.g. KirV ad 1.20c-22b). Siva then 
inhabits the guru to perform this initiation (MK 96; SJU[G] 
19.125; Bhairavamangala 256; SP3 1.6). Siva may perform initia- 
tion without the intermediary of the guru (niradhara diksa*), but 
this, in the classical Siddhanta, appears to be a sort of initiation 
ther than for the likes of us. 

A non-ritual initiation, jidnadiksad*, is alluded to by the au- 
thors of twelfth- and pre-twelfth-century paddhatis* (e.g. SP3 
1.12-13), but this may have been for them no more than a theoreti- 
cal possibility. This is to be distinguised from vidyddiksa*, which 
is taught in the Ni. There two types of initiation, both involving rit- 
ual, are repeatedly distinguished: vidyddiksa and muktidiksa (Ni 
Musi 4 and 5, USin3.22, GuSt 4:39°9:202, 11:28, 17:24822)9 Tite 
vidyddiksa is either an introduction to the religion for neophytes, in 
other words a precursor of samayadiksad*, or, as seems more 
probable, an initiation intended for the siddhi*-seeking sa@dhaka*, 
and thus a precursor of visesadiksa* (see ACHARYA 2007, p. 47 n. 
108). For a fuller presentation of samaya-, nirvana- and visesa- 
diksa together, see BRUNNER’S introduction to SP3. 

After the twelfth century in South India, factors such as the rise 
in importance of bhakti, the colonisation by the Saiva Siddhanta of 
many large South Indian temples, and the dominance of Vedantic 
non-dualism appear to have diminished the significance of ritual 
salvific diksad (see GOODALL 2006a). Once the cornerstone of 
Saiddhantika religion, it seems now widely regarded as a qualifica- 
tory rite for being a temple-priest rather than as the means to liber- 
ation of an individual soul. [D.G.] 

Les chapitres 14 4 23 du TA sont consacrés a la diksa@. Le ch. 
14 en est une bréve introduction (diksopakrama) soulignant que 
c'est action d’obscuration (tirodhana*/tirobhava) du Seigneur 
qui rend l’initiation nécessaire en tant qu’elle est une aide a la 
connaissance (jfidna*) qui, seule, tranche A sa racine l’ignorance 
(ajnana*), seule cause du flot du devenir. Le TA rappelle a cette 
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occasion que le suicide (utkranti* [v. vol. 2, addenda]) ne permet 
pas d’y échapper. Le ch. 15, qui est l’un des plus longs du TA ol3 
Sl.), traite de l’initiation préliminaire (samayadiksa). Les rites n’en 
different guére de ceux prescrits dans les textes du Saiva Sid- 
dhanta. Il est 4 noter que le TA y prescrit l’utilisation du trisalab- 
Jamandala* a un seul trident décrit dans le MVT. La putraka- 
diksa™, "initiation des « fils spirituels », donnée au samayin* pour 
en faire putraka*, fait \’objet du ch. 16. Le ch. 17 décrit les rites A 
accomplir par le putraka pour qu’il s’identifie 4 Bhairava: la 
confection des cordonnets (sitrakipti), la purification des tattva* 
(tattvasuddhi*) et la combustion des liens (pasaddha*). Une forme 
d’initiation abrégée (samksiptadiksd*) fait l’objet du ch. 18 — rite 
simplifié mais qui donne cependant |’état de Siva (sivatdpattida). 
Le ch. 19 concerne l’initiation immédiatement libératrice (sadyo- 
nirvanadiksa*), nommée aussi SGnkaradiksa* (Sl. 56), qui libére 
du corps. Il existe également une tulasuddhidiksad* qui soulage du 
poids des actes, ce qui se mesure par une pesée (ch. 20) et (ch. 21) 
une initiation des absents (paroksadiksa*). Le ch. 23 traite de la 
consécration (abhiseka*) du maitre spirituel, l’a@caryabhiseka*. A 
la fin de ce chapitre (s/. 101b-103b), le TA indique que les rites 
dinitiation du sddhaka*, \e sadhakabhiseka* ou saddhakadiksa 
sont les mémes que ceux de |’Gcaryabhiseka. [A.P.] 

— abhiseka, sadhikara diksa. 

KHANNA hat in ihrer unver6ffentlichten Dissertation (1986, pp. 
173-184) verschiedene Sakta*-Quellen zur diksd untersucht. Da- 
nach gibt es eine auf das Trika* zuriickgehende Gruppe von drei 
Initiationen (Gnavi, §akti*, Sambhavi*), wobei die dnavi aus einer 
mehrstufigen diksd (oder weiteren diksds) bestehen kann und mit 
der Mitteilung des Mantras endet. Eine andere Klassifikation (z.B. 
in ST, KT, VAT) kennt folgende Initiationen: kriyavati, varnama- 
yi, kalavati und vedhamayi (v. s.v. kriyddiksad, varnadiksa, kala- 
diksa, vedhadiksa*). Nach KHANNA gibt es zwischen beiden Ein- 
teilungen Uberschneidungen, soda} ihre Beschreibung nur idealty- 
pisch ist. [C.W.] 

— Gnavopaya, Saktopaya, §ambhavopaya. 

[Xt] Die Samhitas schreiben der Initiation im wesentlichen drei 
Funktionen zu: sie bewirkt (1) die Berechtigung (adhikara*), die 
der Inititierte braucht, um die Verehrungsrituale durchzufiihren, (2) 
GenuB (bhukti*, bhoga) und (3) die Emanzipation (mukti*, moksa) 
aus dem Wesenskreislauf, letzteres durch die Vernichtung von 
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Ubeltaten, Befleckungen und dem karman (z.B. Jayottara 7.1cde ~ 
JayS 16.3c-4a; NaS 7.3-9b; VisnuS 1601; siehe auch die Volks- 
etymologien in diesem Sinne in LT 41.5c-6; SriprsS 16.18c-19b; 
VisnuS 10.2; AnS 4.3c-4b). 

Es werden verschiedene Unterarten der diksd beschrieben, z.B. 
je nach Initiationsstatus (also meist fiir samayin, putraka, sadhaka, 
dcarya*, und z.T. eigene diksds fiir Frauen, siehe z.B. JayS 16.59- 
61b), nach der Aufwendigkeit des Rituals je nach Besitz des 
Initianden (Jayottara 7.2-4 ~ JayS 16.4b-6), nach der Anzahl der 
tattvas, die gereinigt werden, und damit die Menge an bhoga, der 
erlangt werden kann (JayS 16.54-58b und 61c-67b; v. s.v. tattva- 
diksa und samanyadiksa), nach der Berechtigung, die durch sie er- 
langt wird (SriprsS 16.23c-36b), nach der Erscheinungsform Got- 
tes, die nach der diksd verehrt wird, und dem dadurch erreichten 
Resultat (s. z.B. SatS [V] 18-19 [= groBe Teile von IS 21] fiir die 
vibhavadiksa*, vytthadiksa und paradiksa [1]*) oder die sieben in 
SanS indraradtra 4 beschriebenen Formen ydga*, stoma*, maha- 
yaga*, adhvara*, sava*, kratu* und haristoma*. 

Das Ritual der diksa ist meist sehr komplex und besteht aus 
einer Reihe von Einzelelementen, deren Reihenfolge in den einzel- 
nen Samhitas variieren kann und die auch nicht immer alle in je- 
dem Text auftreten. Die wichtigsten dieser Einzelrituale sind die 
Priifung des zu Initiierenden (Sisyapariksa*), die Zubereitung und 
das Teilen von gekochter Opferspeise (caru*) in vier Teile fiir den 
(1) im mandala*, (2) im Topf (kumbha [1]*) und (3) im Feuer 
gegenwartigen Gott und (4) fiir Lehrer und Schiiler, das Essen von 
caru und Trinken der fiinf Kuhprodukte (payicagavya*), was der 
Reinigung des K6rpers dient, das Reinigen des Schiilers durch die 
Bertthrung (alabhana*) des Lehrers, das Auflegen der Visnu-Hand 
(visnuhasta*), die Namensfindung (v. s.v. diksandman, puspakse- 
pa), das Bestimmen giinstiger oder ungiinstiger Vorzeichen durch 
ein Holzstiick zum Reinigen der Ziahne (dantakdstha*) und durch 
die Tréume (svapna*), die der Schiiler in der Initiationsnacht 
trdumt, das erstmalige Sehen des mandala*, die Reinigung der 
tattvas durch Feuerspenden (homa*) und der Zuhilfenahme eines 
Fadens (paSasitra*; v. s.v. tattvadiksa), die Belehrung iiber die 
allgemeinen Verhaltensregeln (samaya) eines Paficaratrin, den 
Mantra und die Durchfiihrung des Verehrungsrituals, die rituelle 
Verehrung des Lehrers (gurupija*) durch den Schiiler und ein ab- 
schlieBendes GieBbad (avabhrtha*). AnschlieBend erfolgt fiir Initi- 
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anden, die zum Lehrer geweiht werden, ein abhiseka; nach man- 
chen Samhitas (z.B. JayS 18) wird dies fiir alle Initianden durchge- 
fiihrt. 

Die paficasamskaras*, die haufig als typisch fiir das Paficaratra 
angesehen werden, erscheinen nur in relativ wenigen Samhitas (v. 
s.v.). [M.R.] 


diksanaman, n.nt. [O], nom d’initié ; initiatory name; Initiations- 
name. 

[A\] The initiand receives a religious name in the course of his 
initiation. Most Saiddhantika names take the form of the name of a 
mantra of the cult, to which is appended -siva. Any synonym for 
the mantra can be used, and the last element can be freely ex- 
changed with -sambhu: thus, e.g., the most famous bearer of the 
initiatory name Aghorasiva, whose worldly name was Paramesva- 
ra, may refer to himself also as Bahurtpasambhu (DviKV, T. 176, 
p. 85). For most historical figures we know only either the laukika 
name (this is the case, e.g., of Ramakantha and other members of 
his lineage) or the initiatory one. (For two Cola inscriptions that 
give a large sample of worldly and initiatory names, see GOODALL 
2000, p. 207.) In some cases, it seems reasonable to assume that 
we know the initiatory name, but its first part is not unambiguously 
identifiable as the name of a mantra (e.g. Brahmasambhu, 
Somasambhu). 

The selection of the first part of the name consists in the guru* 
leading the blindfolded initiand to the mandala* and causing him 
to cast a garland or flower (puspapata*): he then takes the name of 
the mantra that is installed in the part of the mandala on which the 
flower falls (Mrg kp 8.59c-60). 

For the second part of the name, there are different traditions. 
One of these, favoured by the Mrg (8.61), is to append either -siva 
or -gana, depending on the individual’s varna: for this tradition, v. 
s.v. gana (2). Various texts adopt or extend this model, e.g. SP3 
1.109: tatpadtasthanamantradyam Sivadevaganantakam | viprdadi- 
nam kramdan nama kurydd va svecchaya guruh ||, “The guru should 
give a name whose first element is the mantra of the place where 
that [flower] falls and whose end is -siva, -deva or -gana for 
brahmins and others, in due order, or [he may give a name] as he 
wishes.” The Kir (39) teaches another tradition: initiates can be 
recognised by their dispositions and behaviour as belonging to one 
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of four Saiva “families” (gocara*), each of which takes a different 
termination: -siva, -sikha*, -jyotis* and -sdvitra. 

It cannot be assumed that all those whose names end with -siva 
must have been Saiddhantikas. Ksemaraja interprets SvT 4.62cd 
(puspapatavasan nama kurydd vai sadhakasya ca |) as teaching 
that the procedure of flower-casting will result in initiatory names 
that begin typically with one of the brahmamantras (v. s.v. panca 
brahmani) or angamantras* and end in -siva for men and in -§akti 
for women: vaktrangddipirvam sivantam pumsah, Striyas tu 
Saktyantam. [D.G] 

The PBY(H) speaks of gotra* initiation names twice: first (ch. 
A) it establishes equivalents between its own pantheon of mantra 
goddesses present on the mandala and various mother (mdatr*) 
names, which serve as gotra names according to where the initi- 
and’s flower falls (v. s.v. puspapdta); then (in 34.163 sqq. on abhi- 
seka*) it gives a long list of initiatory gotra names, all of which 
end with -bhairava, while verses 199-200 specify that women 
should receive a -sakti ending. Trika* scriptures prescribe only 
the -fakti ending for all (preceded by one of the names of its 
goddesses, v. SYM 6.43 and TSB 9.123). TAV ad 4.265 sqq. men- 
tions the -gana ending for sadras who are saiddhdantika practition- 
ers (in addition to -siva and -Sakti for men and women). Further- 
more, it prescribes the suffixes -bodhi, -prabhu, -yogi, -anan- 
da, -pada and -dvali for “knowers of the secret teachings”, i.e. 
Kaula* adepts (rahasyasastravid). [J.T.} 

Kaula initiates of cults connected to the MaSam, the MKS, and 
the saubhdgyasampradaya, add the suffix Gnandandatha to their 
initiatory names. See e.g. MaSam 17.56 (yasmin varne nipatitam 
puspa(m] tadvarnapirvakam | nama canandanathantam dadpayed 
gurur i§vari ||), MALLINSON 2001, p. 166 n. 6 and GOUDRIAAN/ 
GuPTA 1981, p. 59 n. 8. [Cs.K.] 

— kula, gocara. 

[Xt] The process of choosing a name during the initiation cere- 
mony is described, for instance, in JayS; 16.125-127: the pupil, 
with a blindfold, throws flowers on to the sthala* on which there is 
a nine-fold lotus mentally constructed and he is given the name of 
the deity of the segment on to which the flowers fall; the name 
should be followed with visnu and compounded with vratin (visnu- 
Sabdanvitenaiva vratisamjndyutena ca). According to SatS [V] 
19.39c-46b (= IS 21.319-325, presenting giving of the name as a 


174 


ee KR SSI 
part of the paficasamskara*), common names for all castes are the 
names of the four Vyihas*. An alternative are the names of the 
twelve Vyuhantaras* ending with sva@min for Brahmins, these 
names ending with deva or the names of Visnu’s insignia (/dfcha- 
na*) or weapons (astra*) ending with pani or dhara for Ksatriyas, 
the names of Visnu’s flags (dhvaja*) or insignia for kings, the 
names of Visnu’s manifestation (mirti*) or insignia ending with 
vardhana for Vaisyas, and these names ending with dasa for 
Stidras. PadS cp 2.56-60b (= VisS 9.65- 67b), describing the same 
process of determining the name by means of a mandala, rec- 
ommends for pupils the names of the twelve Vyihantaras with the 
addition of bhdgavata or bhattdraka* in case of a Brahmin. For a 
Ksatriya, the name should end with deva, that of a Vaisya should 
end with pdla, and that of a Sidra with dasa. SriprsS_16.136-137 
gives the same prescriptions except for Vaisyas, whose names 
should end with vardhana. VisnuS 10.63-64b recommends for 
Brahmins the ending deva, for Ksatriyas varma, for Vaisyas gupta, 
for Sudras dasa, and for women devi. For the rite of name giving 
cf. also s.v. puspaksepa. [M.C.-D., M.R.] 


diksdvaikalya, n.nt. [\], déficience d’une initiation; deficiency in 
diksa; Mangelhaftigkeit der Initiation. 

The ritual, if correctly performed for someone who has re- 
ceived an intense descent of Siva’s grace (Saktipadta*), cannot be 
said to suffer from deficiency (diksdvaikalya), according to MrgV 
ad kp 8.84. But the Mrg (kp 8.85ff.) lists and defines a number of 
parts (anga) that make up initiation (diksa*) and concludes (in 
8.102cd, if read as BRUNNER proposes in 1985, p. 262, n. 1) that a 
rite that is deficient will not produce any result for the soul. It is 
implied in SiSar 32 (kp 5) that those who receive a deficient initia- 
tion (diksavaikalyayuktah) may yet eventually be liberated if they 
do not fall prey to doubt and neglect the observance of post-initia- 
tory religious practices (samaya*). [D.G.] 


diksasi, n.m. [A\], le « glaive d’ initiation » ; “the sword of initia- 
tion”; ,,Initiationsschwert™. 

This is simply a metaphor: diksd* is likened to a sword because 
it cuts away bonds, doubts etc. (Ni NaSu 3.37ed [= SvT 12.122ab]; 
Ni GuSi 7.249cd [= SvT 10.1142ab, TSB(D) 10.1175cd], 7.302; 
RauSS 2.22; Mrg kp 8.132; TA 8.336, 13.174). [D.G.] 
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diksita, a. [O], initié ; initiated; initiiert. 

1. [A\] Initiated. Used of one who has received any type of 
initiation (diksa*) into the Mantramarga*, but most typically of 
one who has received a nirvanadiksa*. Thus we find in Mat cp 
5.31, for instance, that diksita is used to refer to the putraka* in a 
list of the four classes of initiates known from at least the time of 
the SvaSS onwards: samayi diksita§ caiva sadhako ’nyo gurus 
tatha. [D.G.] 

[<4] Generell ist ein diksita einer, der sich einer Initiation (di- 
ks@) unterzogen hat, vgl. z.B. SriprsS 16.24c-25, wo die vier diksi- 
tas samayin*, putraka, sadhaka* und Gcdrya* aufgezahlt werden, 
oder VisnuS 2.40-45, wo samayin, putraka, sadhaka, desika* und 
guru als fiinf Gruppen von diksitas genannt werden. Daneben 
haben manche Samhitas eigene Definitionen des Begriffes diksita. 
Nach NarS 10.16cd z.B. ist ein diksita ein samayin, der einen 
abhiseka* erhalten hat (vidhinadnena samayi yo ’bhisiktah sa 
diksitah ||); vgl. dazu stoma*. 

Nicht jeder Paficaratrika, der ein Verehrungsritual durchfihrt, 
mu ein diksita sein. Nach ParS 3.39-40a und VisnuS 4.59c-60b 
gibt es zwei Arten von Menschen: Initiierte und Nicht-Initiierte 
(adiksita). Erstere haben die Berechtigung fiir alle Rituale, zwei- 
tere nur fiir einige; die religidsen Verhaltensvorschriften (sa- 
maya*) gelten fiir beide. [M.R., M.C.-D.] 

2. [A\] The word is occasivnally used in the sense of initiation 
itself, e.g. in Kir 5.23 and Mat cp 4.61: diksitottarakdle tu..., “In 
the period after initiation...”. [D.G.] 


diksoddhara, n.m. [A], arrachement de |’initiation ; extraction of 
initiation; Herausziehen der Initiation. 

When a salvific diksa* has been conferred on somebody totally 
unsuitable, a rite of removing the fruit of initiation and reuniting 
the diksita* with the fruits of his actions (karman*) is taught in the 
JR. The whole passage is quoted and commented upon by BRUN- 
NER, SP3, pp. 564-565. It is more generally supposed, however, 
that initiation always eventually bears its fruit, even if delayed by 
terrible crimes that must be expiated (thus KirV ad 6.13-14). A 


comparable rite is that of karmasamjivana*, taught in the Mrg. 
[D.G.] 
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dipa, n.m. [O}, lampe ; lamp; Lampe. 

1, [A] Aside from simply meaning “lamp”, this expression re- 
fers to the showing of a lighted lamp as an act of worship. This act 
is usually mentioned as a part of paja* (though not in the first 
three siitras of the Ni) and is included in more than one list of basic 
offerings (upacdra*, paficopacadra*). Elaborated forms of this act 
(for different purposes) include Gratrika* and nirdjana*. It is very 
frequently paired with the offering of incense (dhapa*). The num- 
ber of lamps involved vary, according to PKam 4.378-396 from 
one to five hundred, according to whether the worship is of the 
lowest or the highest grade (the range being from adhamddhama to 
uttamottama). 

The offering of an “undying lamp” (nontd vilakku), in other 
words, the offering of a lamp together with the means to supply 
ghee for keeping a lamp burning in perpetuity, is perhaps the type 
of offering that is most commonly recorded on the walls of tem- 
ples in the Tamil-speaking South; this practice is occasionally al- 
luded to in South Indian Temple Agamas with the expression 
anirvanapradipa, e.g. in PKam 4.443 and in ch. 75 of the mixed- 
recension version of the Kalottara transmitted in T. 59. 

The various special sorts of lamps prescribed in post-twelfth- 
century sources for worship (such as those with the shapes of 
particular animals described in UK&ar 17.195ff.) are beyond the 
scope of this article. [D.G.] 

2. [O] dipamudra: 

[Z\] On the flat palm, the thumb touches the base of the middle 
finger. See SP1, Pl. 1, no. 21, following the Saivagamasara 
(mudrda* reconstructed from the text). [J.T.] 

[<<] Im Paficaratra hat die dipamudra eine andere Form; siehe 
fiir eine Abbildung Band 1 der Edition der PadS, App. p. 39. Fur 
textliche Beschreibungen siehe SanS rsirdtra 2.3c-5; PadS cp 
22.67-68; VisS 13.73c-75; VisS 19.16c-18b. Die dipamudra wird 
beim Darbringen einer Lampe gezeigt (SriprsS 35.65cd; VisS 
39.67ab). [M.R.]} , 

3. [A] Selon le comm. de ST 2.132 (vol. 1, p. 113) les con- 
sonnes inscrites dans le kiirmacakra* pour effectuer le choix d’un 
mantra sont nommées dipa, les voyelles étant dites pitha (6)*. 


[A.P.] 
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dipaka 
dipaka, n.m. [O], ce qui allume ; kindler, anziindendes [Element]. 

1. [A] An element, usually placed at the beginning of a mantra, 
by which the mantra is supposed to be empowered or “switched 
on”. The most common dipaka is om* (cf. already e.g. Ni GuSu 
15.202), and in many occurrences of the word it should simply be 
understood as referring to om. However other elements (and not 
only single-syllable ones) may be called dipaka as well. In TA 
15.188 the “two dipakas” (dipakadvaya) are not “due sillabe om”, 
as rendered by GNOLI (1999, p. 352), but om and namah (cf. e.g. 
TA 17.11c-13b). Other jatis*, such as sva@hd, may also be called 
dipakas (cf. e.g. TA 17.22c-25b). [H.1.] 

[Xt] For dipaka probably in this sense see JayS 10.78cd: 
dipakadvitayenaitat samputikrtya purvavat ||. (M.R.] 

— dipana, dipita. 

2. [A\] Sometimes it is not the mantric element but the connec- 
tion (sambandha) with it which is called dipaka. Thus Ksemaraja 
ad SvT 6.50c-51. [H.I.] 


dipana, n.nt. [O], allumage, éclairage ; kindling, lighting; Anziin- 
den, Beleuchten. 

Syn. uddipana* 

1. [A] A synonym of dipaka (1)*; see e.g. SVT 1.72a: omkaro 
dipanas tesam ... “The sound OM* is the dipana of these (man- 
tras).” [D.G.] 

2. Une des opérations rituelles (mantrasamskdara*) destinées a 
rendre les mantras efficaces, 4 effectuer avant leur usage. Le NT 
18, qui en €numére neuf, mentionne (18.6) celle-ci en premier sans 
la décrire, mais le NTU indique qu’elle se fait avec le pranava (1)* 
et il cite (p. 75) l’Ucchusmatantra qui précise qu’on associe pour 
cela deux pranava au mantra : dipane tu mahabhaga pranavobha- 
yayojanam. Selon le ST 2.122 (qui le mentionne en dernier, sur un 
total, pour ce texte, de dix samskdra*), dipana se fait en associant 
au mantra Tara, Maya et Rama, c’est-a-dire, selon le comm., OM 
HRIM SRim. [A.P.] 

dipana can be performed with various syllables, in various 
ways and for a number of purposes. SvT 3.157 sqq. and SP3 (p. 
159 sqq.) mention it in the context of initiation (diksa*), in which 
dipana is done so that the binding of the bonds (pasabandhana*) 
and their beating (tadana*) etc. should be successfully performed. 
In the SvT and in SP3, it is performed by putting the mantra (SvT) 
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or the bija (SP) between Hum (SvT) or HUM (SP) syllables, pre- 
ceded by Om and ending with PHAT (SvT) or HUMPHAT (SP). Both 
texts remark at this point that in “cruel” ritual acts (krirakarman*) 
one also uses dipana, and that various siddhis* require different 
procedures. 

In the TSB, ch. 22 is devoted to the subject of mantradipana, 
giving several empowering syllables such as HRA, HRIM, KLIM etc. 
for siddhis. 

kalas* (or the kalas placed on the bonds, pdsas*) are also 
empowered or “switched on”, as in SP3, p. 195 sqq. with the same 
mantric procedure, for the santyatitakala* using the mantra OM 
HUM HAUM HUM SANTYATITAKALAPASAYA HUMPHAT. SVT 3.185 also 
prescribes the dipana of the bonds so that they can be separated 
(vislesanartham). [J.T.] 

Bhojadeva requires that such dipana should be performed for 
all mantras beginning from the milamantra* up to the astraman- 
tras* as a preliminary to the putrakadiksa*, SiSarP(S) (ms. B, fol. 
29rl-5): .... mitlamantradyastrantanam mantranam dipanam vi- 
dhatavyam. om hum hiiaum hum phat, om hum ham hum phat, om 
hum him hum phat, om hum hiim hum phat, om hum haim (em. 
SANDERSON, hem ms. B) hum phat, om hum hah hum phat. 
vdcakah kriirajatyanvitah, vacyah bhrkutikardlavadanah pasaban- 
dhanddau_ niyojyah. sarvamantranam tribhis tribhir Ghutibhir 
dipanam vidhatavyam. “Mantras beginning with the milamantra 
and ending with the astra should be ‘kindled’: OM HUM HUAUM HUM 
PHAT, etc... For such acts as binding the bonds, one should employ 
mantras (vdcakah) joined with ‘cruel’ inflections and mantra- 
deities (vacyah) who have frowning, fanged faces. ‘Kindling’ for 
all mantras is to be performed with three oblations.” [S.V., D.G.] 

— krirajati. 

[xt] Nach SanS Sivardtra 2.29c-30c besteht dipana im Ein- 
schlieBen (vestana) jedes Vokals bzw. jedes Konsonanten eines 
Mantra mit den Lauten yA bzw. MA. Nach der PadS ist (ud)dipana 
das EinschlieBen (samputikarana) des Mantra mit den Lauten RA 
und LA (cp 27.214d und 220ab). [M.R.] 7 

3. [A] Dans la putrakadiksd telle que la décrit le TA 16, le 
maitre initiateur (sl. 77-94a) doit, avant d’accomplir les rites de 
purification qui transformeront le disciple en « fils spirituel » (pu- 
traka*), se transformer lui-méme, alors qu’il se tient dans le 
mandala*, de simple actant du rite en témoin (sdksin) de celui-ci 
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car il se concoit dés lors comme Siva lui-méme en tant que celui-ci 
est présent dans tout ce qui participe au rite : le feu, le vase, le 
corps du disciple et méme son propre corps. I] proclame « Je suis 
la Réalité supréme » (aham eva param tattvam). La condition di- 
vine qui est désormais la sienne et qui s’étend a tous les éléments 
du rite fait, non pas tant de lui que de Siva lui-méme le sujet 
unificateur de cette transposition illuminatrice au plan divin de 
toute l’opération : seul Siva agit. Quant au guru: «comme une 
boule de fer arrosée, frottée puis chaufi€e au rouge, etc., devient 
peu a peu incandescente, ainsi le guru devient Siva » (tapanirghar- 
sasekadiparamparyena vahnitam | yathaéyogolako ydati gurur eva 
Sivatmatam ||), d’ow V’appellation d’illumination de son propre soi 
(svasvabhdavadipana) de ce rite. [A.P.] 


dipaparvan, n.nt., Vv. 8.v. kulaparvan. 


dipasradddha, n.m. [| A], Sraddha aux lampes ; lamp-sradddha; 
Lampen-srdddha. 

In the tradition of Kashmir, this srdddha, known as Sivadipa- 
§Sraddha, and also as Sdktasrdaddha, is “offered on the new moon 
day of Karttika (October-November) or at an auspicious conjunc- 
tion during the months of Magha (January-February) or Phalguna 
(February-March) in the year after the death” (SANDERSON 1995, 
p. 34). As SANDERSON has indicated there, the Mrtitattvanusmara- 
na (Gottingen Library, ms. Mu I 108, fol. 22v2-6) recognises it as 
an essential post-mortem rite and suggests these dates for its 
performance. A detailed manual for this srdddha is found in the 
KK which puts Candakapalini and Svacchandabhairava at the 
centre of this rite. The two are worshipped with a retinue of many 
other deities, a Sraddha is performed, and the goddesses are re- 
quested to rescue the deceased (cf. KK pp. 430-446). To the right 
of the sraddha place, a jewel-like lamp is offered to Candakapalini 
in the centre of an eight-petalled lotus; this lamp is surrounded by 
eight more, meant for the mother goddesses and their Bhairavas 
(cf. ibid. pp. 424-429). In the evening lamps are offered 
everywhere: houses, cowpens, temples, crossroads, rivers, and 
even on a heap of cow-dung (cf. ibid. pp. 451-452). In Kashmirian 
tradition there is a smdrta counterpart of this tantric rite too (cf. 
SANDERSON 1995, p. 35). 
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A dipasraddha is also a Nepalese tradition, but on different 
dates. It is especially associated with the Pashupati temple in the 
Kathmandu Valley, but is well-known all over the Nepal hills, and 
those who are unable to come to the Pashupati temple go to other 
Siva temples. For two successive years after the death of a family 
member, specially prepared torch-lamps (mahddipa) are offered in 
the name of the deceased on the night of Balacaturdasi, the night 
before the new moon night of Marga. Family members of the de- 
ceased offer such lamps and keep vigil. The next morning they 
conclude the rite of lamp- offering and roam the Pashupati area, or 
the territory of some other Siva temple, to scatter seeds for sprout- 
ing. Nepalese tradition now connects the slaying of Balasura with 
this festival of light;.but there is no doubt that this is a kind of 
§rdddha, because lamps and torches are offered only by those in 
whose family a person has recently died. We can also be sure 
about its Saiva/Sakta* origin, because Smarta tradition would pro- 
hibit Siva worship, even mentally, for a year after the death of 
one’s mother or father. 

It is possible that the date in Marga was adopted in Nepal after 
the original date in Karttika was taken over by the goddess of 
wealth and came to be recognised as the festival of dipavali, now 
popularly known as Diwali. According to the Kashmirian tradition, 
the first option for this offering is the new moon day of Karttika, 
namely the last night of the festival of Diwali. The Kamasutra, 
moreover, records the festival of Diwali as “the night of spirits” 
(yaksaratri) (cf. GODE 1946, p. 205-206), and some Dharmasastra 
texts recommend worshipping Kubera (cf. HDhS vol. 5, pp. 195, 
201). As one passage cited, e.g., in the Dharmasindhu, explains, on 
the new-moon night of Karttika and on the night before, both 
nights of Diwali, men with burning torches in their hands should 
show the way to their deceased ancestors, proclaiming: “May those 
men in my family who were cremated by fire as well as those who 
could not be cremated, now cremated with [this] brilliant fire, 
reach the highest goal. Those who had come to the Mahalaya 
[sraddha ceremony in the fortnight of pitrs] may find their way 
with this brilliant light [of burning torches] and reach [their 
destination]” (cf. HDhS vol. V, pp. 198). All these facts suggest 
that present-day Diwali was originally concerned with ancestral 
worship. 
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This rite of dipasraddha has been largely forgotten in South 
Asia, except in Kashmir and Nepal, but it is performed in Japan, 
especially in Kyoto, at the end of the period of ancestral worship. 
As in India, it was originally in the seventh month of the lunar 
calendar, but now it is carried out on August 16. To send off ances- 
tors visiting this world for the period of ancestral worship, huge 
fires are made in the shapes of auspicious Chinese characters on 
five mountains around Kyoto. This ceremony is known as Gozan 


no Okuribi (Fi Li D3¥ Y 4k). [D.A.] 


dipasthana, n.nt. [A], 1. place pour des lampes ; place for lamps; 
Stelle fiir Lampen; — 2. place de 1’allumage ; place of kindling; 
Stelle des Anziindens. 

1. The place for oil lamps, which are to be fused with the 
brahmamantras (v. 8.v. pavica brahmani) of Sadyoyjata etc., see 
SASS(D) fol. 142r (p. 296; citing the Krttikadipaprayascitta of the 
Vatulatantra). The compound also figures in KKKA fol. 1717, in 
which it may also denote the place where the lamps as offerings 
are placed. 

2. A term of the Tripura* cult, which appears to denote the 
auspicious place where the tortoise design (kirmacakra*) with the 
letters of the alphabet is to be placed. Both recitation and fire offer- 
ings are to be performed at the dipasthana according to the JiT (v. 
20.52-62). See also Purascaryarnava vol. II, 6.596 (p. 478.) [J.T.] 

3. Selon le ST 2.132, comm. (vol. 1, p. 113), c’est le point du 
karmacakra ov se trouvent les consonnes, nommeées en l’occurence 
dipa*: sthanam dipadksaram yasmin kosthe tisthati tad bhavet | 
dipasthanam tad etat syat kirmacakre na samSayah ||. [A.P.] 


dipita, a. [O], allumé ; kindled; angeziindet 
Frequently used of mantras that have been “kindled,” for which 
see S.v. dipaka, dipana. [J.T.] 


duhkhanta, n.m. [A\], la fin de la souffrance ; the end of suffering; 
das Ende des Leidens. 

This is the term for liberation used in surviving Pasupata 
sources and is thus the fifth of the five topics (padartha*) in Kaun- 
dinya’s PABh (e.g. ad PasS 5.46: ... pafica padarthah karyakara- 
nayogavidhiduhkhantah). In spite of what the label suggests, 
liberation is conceived of not simply as the end of suffering, but as 
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the attainment of the qualities of Siva as well (RT, p. 14; PMNK 
Pi): [DiGs] 


duhsvapna, n.m., duhsvapnadarsana, n.nt. [O], réve défavora- 
ble ; inauspicious dream; ungliickverhei®ender Traum. 

The night before diksa* begins, the initiand is made to sleep in 
the mandapa* where it will take place (sisyadhivdsana*) and, on 
waking up, must relate his dreams to the initiating dcdrya* to 
determine whether or not they are auspicious: if they are inauspi- 
cious, then it is assumed that there is an obstacle that must be obvi- 
ated by an extra homa* rite (SP3, pp. 223-229). The same practice 
is observed in preparation for other important rites. 

[A] A number of texts list just a few types of inauspicious 
dream: Ni MuSi 3.17; SvaSS 13.3; Kir 18.43c-44 (where the con- 
text is adhivasana* before the construction of a house); SJU(G) 
8.50-52; SP3 3.60. Common are the following: dreams of riding on 
an ass, being reviled, mutilated, smeared with ink or mud or oil, 
falling into an empty well, getting married, wearing red or black 
clothing. Longer oneiromantic lists are to be found in MatP kp 
6.46ff.; Mrg kp 8.17-22a (tabulated by BRUNNER 1985, pp. 415- 
417); SvT 4.19-28b and in ch. 16 of the mixed-recension KAalottara 
of T. 59 (pp. 62-67). (Many of the same dreams are listed in the 
context of death-prognostication: see, e.g., DiU 18, T. 127, pp. 
143ff.) 

If the dcarya judges the initiand’s dreams to be inauspicious, 
according to SP3 3.65, one hundred and eight oblations are to be 
performed using the astramantra* before initiation can proceed 
further (v. s.v. duhsvapnasGnti). Other texts prescribe 1008 such 
oblations (SJU[G] 8.54). The Mrg explains (kp 8.22c-24b) that the 
later in the night the dream appears the more potent it is, and it ac- 
cordingly prescribes more oblations (optionally using the 
aghoramantra* instead) for later dreams (up to a thousand) than 
for earlier ones (a hundred). [D.G.] 

[<4] Fiir Listen von gliick- und ungliickverheiBenden Traéumen 
wahrend der diksd siehe z.B. JayS 16.207-215b; SatS (V) 19.15-34 
(~ IS 21.259-278). Eine notwendige Feuerspende (homa) im Falle 
von ungliickverheiSenden Tréaumen wahrend der diksa wird wel- 
ters z.B. auch in ParS 8.51; PadS cp 2.39c-40b; NaS 7.100c-101b; 
VisnuS 10.70 erwdhnt; fiir solch ein homa wahrend der pratistha 
(1)* siehe z.B. PadS kp 5.66c-67, 28.2cd; ParS 15.610-613c (teil- 
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weise ~ JayS 16.193c-195 und 215ab); VisnuS 13.21; IS 18.340c- 
344b. Siehe auch die allgemeinen Listen von gliick- und 
ungliickverheiBenden Traumen in ParS 9.12-34b und VisS 7. 
[M.R.] 

— svapna. 


duhsvapnaSanti, n.f. [O], « apaisement » des réves défavorables ; 
“appeasement” of inauspicious dreams; ,,Beruhigung” ungliick- 
verheiBender Tréume. 

Reparatory rite, typically involving homa*, for obviating ob- 
stacles that bad dreams (duhsvapna*) have revealed (commentary 
introducing Mrg kp 8.24cd and SP3 3.61ab; ParS 15.613). [D.G.] 

Saiva and Sakta* Tantras tend to allow initiation even to those 
initiands who see a bad dream after they perform some extra ritual 
to obviate the bad omen, but the Pasupata SamVi (verse 35) denies 
diksa* to the initiand who has a bad dream. [D.A.] 

— durnimittasanti. 


durgapiija, n.f., v. s.v. durgotsava. 


durgotsava, n.m. [A], la féte de Durga; the festival of Durga; 
Durga-Fest. 

Syn. durgapija*. Descriptions of the festival worship of Durga 
are found e.g. in PTos, kamyakanda (durgotsavaprakarana); PA 
vol. 3, 11.55ff.; and UKam, ch. 77. Cf. RODRIGUES 2003. [S.H.] 


durnimittaSanti, n.f. [O], « apaisement » de mauvais présages ; 
“laying to rest” bad omens; ,,Beruhigung“ béser Omen. 

[A] Syn. durnimittapanoda. The ritual consists of various 
numbers of fire-offerings. Bad omens need to be neutralised, 
particularly in the course of initiation (diksa*) (two hundred fire 
offerings are prescribed with the milamantra* in SP3, p. 63) and 
in the course of installation rituals (see SP4, p. 129). [J.T.] 

[Xt] Siehe fiir dieses Ritual bei der Initiation z.B. ParS 8.51, 
bei der Installierung eines Kultbildes ParS 19.18, beim Bau eines 
Tempels PadS kp 3.22-26, 5.80cd, 6.45ab, im allgemeinen NaS 
25.281c-282; ParS 19.451-452 (das Kompositum durnimittasanti 
selbst wurde in den Samhitas bisher nicht gefunden), {[M.R.] 

— duhsvapnasanti, prayascitta. 
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duhitr, nf. [A], fille ; daughter; Tochter. 

Syn. putri, suta. Daughters may receive caru* from the 
sadhaka* in PBY(H) 62.24. A daughter (putri) may also act as a 
dutt* according to PBY(H) 24.32cd: mata ca bhagini putri bharya 
vai ditayah smyta||, “Mother, sister, daughter, wife: they are 
taught as ditis.” Whether this is to be taken literally or figuratively 
is yet to be ascertained. 

As a designation of Sakti*, duhitr is interpreted as “giving milk 
(Vduh)/nourishment” to the world in TSB 15.134 borrowed in 
KMT 25.159. [Cs.K., J.T.] 


dikhala, n.m. [A], pilon ; pestle; St6Bel. 
An alternative form of ulikhala; see e.g. PBY(H) 6.6d, 
30.207b. V. s.v. navayaga. [J.T.] 


ditt, n.f. [A\], messagére ; female messenger; Botin. 

1. The term diti is used in the PBY as a synonym for sakti*, the 
female partner of the sadhaka* (mainly the talaka*) in sexual ritu- 
als. E.g. PBY(H) 45.185c-187b: yada tasya bhaved diti sadha- 
kasya manohara || tada talakamargam tu §uddhakaya samdarabhet | 
guru-m-ddesasamprapta Sobhanda laksananvita || jitasana mahasat- 
tva tantrasadbhavabhavita |, “When the sddhaka has acquired a 
charming dati, then, his body purified, he may commence the tdla- 
ka* Path. [She can be characterised as one who] has received the 
guru’s instructions, is beautiful, is endowed with [all] auspicious 
features, has mastered the sitting postures, is of heroic spirit, 
steeped in the essence of the Tantras.” [Cs.K.] 

Jayaratha, commentant TA 1.16 (TAV, vol. 1, p. 35), explique 
que la Bhattarika 4 laquelle Abhinavagupta rend hommage est la 
dati de Sambunatha, le guru de Abhinavagupta, et il ajoute que, 
dans la pratique traditionnelle du Kula (kulaprakriyayam), ce n’est 
que de la bouche de la dati (diitimukhenaiva) que se transmet l’en- 
seignement de Siva, cet enseignement venant de l’union du maitre 
et de sa diiti. [A.P.] 

2. In the PBY(H), the four datis (also called kinkaris: Karala, 
Dantura, Bhimavaktra, Mahabala) are members of the core pan- 
theon of the text. [Cs.K.] 

— dinmatarah. 
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diticakra, n.nt. [A], cercle des messagéres ; circle of female mes- 
sagers; Kreis der Botinnen. 

Il est décrit dans KMT 14.62-94 ainsi que dans la SSS 22, le 
Srimatottara 16 (v. HEILUGERS-SEELEN 1994, p. 69) et la GS 17. I 
est situé au niveau du nombril, au-dessus du devicakra*. Il ras- 
semble 81 déités féminines, des dati*, associées 4 81 pada*, des 
phonémes. Celles-ci sont disposées sur huit pétales ainsi qu’au 
centre ol se trouve Visnu sous |’aspect d’Ananta. Ce cakra™ est 
associé a 1’élément eau. Description et étude de ce cakra dans HEI- 
LIJGERS-SEELEN 1994, pp. 69-89. [A.P.] 


diitiyaga, n.m. (/\], vénération [sur le corps] de la messagere ; 
worship [on the body] of the female messenger; Verehrung {auf 
dem KO6rper] der Botin. 

Worship of deities and mantras on the body of the dutr*, the fe- 
male partner of the sadhaka*. Chapter 6 of Sivanandacarya’s Ku- 
lapradipa is devoted exclusively to datiyaga. The text quotes 
various sources (Deviyamaia, Kamasastra, a Brahmayamala differ- 
ent from the PBY, Kulactiidamani, Rudrayamala etc.). The com- 
mon element in these descriptions is the presence of a beautiful 
woman with all the required characteristics (in some cases a prosti- 
tute or a washerwoman, preferably in her period) on whose body, 
and especially on whose genitals, the sadhaka is to visualise/install 
mantra-deities. Cf. e.g. Sivanandacarya’s Kulapradipa 6.77: pija- 
yet parayd bhaktya tasya yoni sunirmalam| yonimadhye gatam 
devim kdlaratrimanum smaret || (read kdlaratrim anusmaret), “He 
should venerate her perfectly pure genitals with supreme devotion 
[and,] in the centre of her genitals, he should visualise the goddess 
Kalaratri.” Some versions of diitiydga include sexual union. One of 
the objectives of ditiydga is the gathering of sexual fluids. See e.g. 
ibid. 6.145c-146: kundodbhavamrtam devi uttamottama eva ca | 
tat tamam [read uttamam| rajaviryani madhyamam kevalam rajah | 
adhamam paurusam viryam tathanyac caédhamadhamam || “The 
nectar emerging from the pit is Most Supreme, O Goddess. The 
[mixture of] menstrual blood and semen is Supreme. Only 
menstrual blood is Mediocre. Male semen is Inferior. Anything 
else is Most Inferior.” A number of elements of the diitiyaga in 
Sivanandacarya’s Kulapradipa resemble the sexual rituals of the 
talaka* in the PBY (see e.g. PBY 24 and 45), but the term dati- 
ydaga does not occur in the PBY. 
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KT 10.53-101 also give instructions on sexual ritual proce- 
dures, and 102ab ibid. refers back to them when mentioning diti- 
yaga: after the consumption of substances such as fish, meat and 
alcohol, the practitioner should perform intercourse in the nirvikal- 
pa state of mind with nine saktis* in order to please the gods. 

JT ch. 22 is devoted to a Srividya* oriented version of diti- 
worship (ditiyajana) and uses the term diitiydga in 22.9a (and, as a 
synonym, kumdripiijana in 22.2a). Again, the practitioner is to be 
in the nirvikalpa state of mind, praise bodily fluids, worship parts 
of the body of his female partner, and perform an elaborate nydsa* 
of the goddess Bala* and other deities on her and his own body be- 
fore the intercourse. Phases and phenomena of the intercourse 
(sexual fluids, sounds of pleasure, moaning, nail marks, embraces 
etc.) are homologised with elements of ordinary pija* (mantras, 
flowers, fire offerings, perfumes etc.). 

For extensive quotations on the topic of ditiyadga from various 
sources, see PurA 2.7.379ff. [Cs.K. ] 

— kulapijana, kulayadga, dautavidhi, yonipija. 


drkkriyd, n.f., v. s.v. caitanya. 
drk§Sakti, n.f., v. s.v. jhanaSsakti. 


ars, ny. [ 2}. 
Syn. jnanasakti*. [D.G.] 
— caitanya. 


drsti, nf. [O]. 
Syn. avalokana, niriksana*. [A.P.] 


drstipata, n.m. [O], descente du regard ; the casting of a glance; 
das Werfen eines Blickes. 

1. [A] A harmful look, the “evil eye”. See NTU ad 19.2: drsti- 
pato jighamsaya niriksanam. “Mothers” (mdatr*), i.e. Yoginis*, 
practise it, according to NT 19.2 sqq., hurting or killing the person 
by entering his body through a hole, a weak point (chidra*). NT 19 
deals with this subject as well as with ways to act against drstipa- 
1. [J.T.] — 

2. Syn. kataksapata*, drstinipata. De fagon toute différente, 
des textes de certaines traditions donnent a drstipdta un sens béne- 
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fique — celui qu’a kataksapata. C’est le cas par exemple dans PTV, 
p. 137, ov il s’agit d’une vision pleine et parfaite (paripurno drsti- 
patah) qui se pose sur un objet et en donne une connaissance di- 
recte non discursive, appréhension globale premiere que suivra une 
prise de conscience discursive (vikalpasamvid) de Vobjet. [A.P.] 

[xt] Das Werfen eines Blickes (drstipata) bedeutet im Pafica- 
ratra das Gewahren von Gnade. Siehe SriprsS 28.198ab; ParS 
6.205ab (= 10.184cd = IS 4.87cd = 20.163cd), wo es heifbt, dag 
Visnu durch kithle (Sitala) Blicke der Welt Wonne bereitet bzw. 
sie gedeihen 1aBt; vgl. auch PausS (B) 21.22 (Denominativ drk- 
patayanti). In LT 21.26ab (= SriprsS 51.20ab) wird der Begriff 
Gcaryadystipatastha, ,,im Blick des Lehrers befindlich“, verwen- 
det, was vermutlich bedeutet, da& der so Bezeichnete die Initiation 
(diksa*) vom Lehrer bekommt und ihm so Gnade gewahrt wird 
(vgl. die Formulierung anugraham Vkr im Sinne von ,,die Initia- 
tion durchfiihren‘; v. s.v. anugraha [1]). [M.R.] 

— caksusyddidiksa, divyacaksus. 


deva, n.m., [O], dieu ; god; Gott. 

1. V. s.v. devatd (1). 

[A] Dans le TA (1.101-104) et le PTV, (pp. 6-8), Abhinava- 
gupta donne du terme deva une série d’analyses sémantiques qui 
semblent s’appuyer sur un texte Sivaite saiddhdntika, le Sivatanu 
de Brhaspati, auquel TA 1.104ab fait explicitement allusion (voir 
KAHRS 1998, p. 70; sur le Sivatanu, voir SANDERSON 2006b, p. 55 
sq.). Selon ces analyses, la racine Vdiv d’ot proviendrait le terme 
exprime le jeu (krida*), la volonté de dominer (vijigisa), l’activité 
mondaine (vyavahdra), l’illumination (dyuti), la louange (stuti) et 
l’accés/le mouvement (gari). Abhinavagupta, expliquant en quoi 
Bhairava* et son énergie, la conscience supréme, sont respective- 
ment appelés dieu et déesse, s’efforce de ramener ces divers sens 
aux notions de félicité (@nanda*) et de liberté (svatantrya*). Voir 
par ex. l’explication du premier sens de deva/devi dans PTV,, p.6: 
« Et la conscience supréme est appelée “déesse” pour cette raison 
précisément qu’est son jeu, lequel consiste en la félicité de sa prise 
de conscience d’elle-méme 4 travers 1’émission progressive [de 
univers] depuis [le niveau de conscience appelé] pasyanti* 
jusqu’aux [objets externes comme] le bleu qui sont externes » (pa- 
raiva ca samvid devity ucyata iyata paSsyantydadisrstikramena ba- 
hyaniladiparyantena svavimarsanandatmand kridanena). Cr. 
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l’analyse des deux premiers sens dans TA 1.101 : « [Bhairava est 
deva, autrement dit, il est caractérisé par] le jeu [en tant qu’ il] jail- 
lit, sans aucun souci de ce qui doit étre rejeté ou recherché, comme 
masse indivise de sa propre félicité ; de méme, [il est caractérisé 
par] une volonté d’exister en exergant sa domination sur tout — [il 
est] libre (svatantra) » (heyopddeyakathavirahe svanandaghanata- 
yocchalanam | krida sarvotkarsena vartaneccha simile svatantra- 
tvam 
jeu n’a @ autre finalité qu’elle-méme (« Et le motif du [jeu] n’est 
rien qui soit distinct du jeu [lui-méme] », na catra kridatiriktam 
nimittam, TAV, p. 144) et parce que la manifestation cosmique 
sourd de la seule félicité du dieu prenant conscience de son propre 
pouvoir. Cf. Bhaskari in IPV, vol. 1, p. 229 : « Pour cette raison, si 
quelqu’un demandait : “Pourquoi donc le Seigneur entreprend-il de 
créer les entités [objectives] ?”, il se trouverait réduit au silence par 
cette seule [affirmation selon laquelle le Seigneur est deva] ; car 
[sa] question n’est pas appropriée a |’égard de celui qui a pour acti- 
vité naturelle le jeu » (ata eva yadi kaScid brityat kim artham bha- 
vanirmana i§varah pravrtta iti tasyanenaiva mukhamudra jayate. 
na hi kridasilasya paryanuyogo yuktah). Le deva ne crée donc pas 
lunivers pour combler un quelconque manque: la création cos- 
mique surgit au contraire de la plénitude de la prise de conscience 
divine. L’IPV, (vol. 1, p. 185) ad IPK 1.5.7 interpréte également le 
terme deva employé par Utpaladeva comme l’expression de la 
liberté (svdtantrya) qu’a la conscience de poser |’existence des 
objets (visayavyavasthapana) qui constituent |’univers (cf. Bhaska- 
ri in IPV, vol. 1, p. 229: « Car on appelle deva ce qui a pour acti- 
vité naturelle le jeu, or la liberté, c’est précisément le jeu », devo hi 
kridaSsila ucyate kridaiva ca svatantryam). De méme, selon IPV,, 
vol. 1, p. 338, « la prise de conscience » (vimarsa*) par laquelle la 
conscience absolue manifeste activement et librement I’univers au 
lieu de le refléter passivement « consiste en la subjectivité du deva, 
[c’est-a-dire] de celui qui s’adonne au jeu, etc.» (sa eva hy 
ahambhavatma vimars§o devasya kridadimayasya). Le PTV, (pp. 
7-8) précise encore qu’au sens propre (mukhyatah), le terme s’ap- 
plique seulement a Bhairava et 4 son énergie, et que Visnu, 
Brahma, etc. (visnuvirificyddi) sont appelés « dieux » pour autant 
seulement qu’ils ont regu « la grace d’une petite part de la divini- 
té » (devatvamsamsikanugraha) propre a Bhairava et @ sa cons- 
cience. [I.R.] 
2. deva is used in the sense of indriya in BhK 46. [D.A.] 
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devakula, devagrha, devamandira, nn.nt., devalaya, n.m. [O], 
temple, demeure de divinité ; temple, house of a deity; Tempel, 
Haus einer Gottheit. 

[A] Among these expressions for temple, devakula seems to 
be found almost exclusively in pre-twelfth-century works (it 
occurs, however, once in the PKam, in 5.160). The term devdlaya 
is perhaps the most widely used among them, though it is perhaps 
less common than pradsdda*. In Kir 54.38, devdlaya is used in 
contradistinction to mandira, which there, as in other parts of the 
Kir, refers to a private house. [D.G.] 

[xt] Die Haufigkeit dieser Begriffe scheint in den Paficaratra- 
Samhitas dhnlich verteilt zu sein. devakula wurde bisher nur an 
einer Stelle, Haya 5.13ab (~ AgPur, 39.13cd), gefunden. [M.R.] 


devakostha, n.m. [A], niche d’une divinité ; niche of a god; Ni- 
sche einer Gottheit. 

An aedicule or niche for an image of a deity. Syn. kostha (3)*. 
This term appears to be more popular in art-historical literature 
than in our sources, but it is used, fur instance, in the UKar, which 
gives a detailed prescription for its form and proportions (4.69ff.). 
[D.G.] 


devagrha, n.nt., v. s.v. devakula. 


devadatta, n.m. [O]. 

[AA] One of the second group of five in the list of ten vital 
breaths (SarK 10.6; SvT 7.17, 7.313; Satika-Kalottara 88). In the 
Kalottara tradition, it is responsible for yawning. In the SvT, 
following Ni NaSi 4.127-128 (in which the breath is not explicitly 
named) it is responsible for fear (tra@sana) and, when expiring, for 
the death-rattle (ghurghura). [D.G.] 

[xt] See SanS rsiratra 1.29c; AhS 32.32d; PadS yp 2.27b; ParS 
3.103d; RASTELL! 2006, pp. 520-526 and 532-534. [M.R.] 


devata, nf., devata, nn.nt. [O}, 1. divinité ; deity; Gottheit; — 2. 
déesse ; goddess; Gittin. 

1. Syn. deva* or devi*. 

2. [A\] In Vidyapitha* sources, the term (usually in the plural) 
may designate goddesses rather than deities of both genders, being 
hence synonymous with devi. Note, for instance, PBY(H) 70.56ab: 
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samtarpya devata mantri bhairavesasamanvita[h] (“the mantrin*, 
after honouring the goddesses, together with the lord, Bhairava 
...). Cf, e.g, devatakulanandanah (“one who delights the clans of 
deities”) in KuP, which seems synonymous with the common ex- 
pressions yoginikulanandanah (e.g. MVT 17.23d) and khecariku- 
lanandanah (e.g. KMT 11.98d and 25.213b). 

3. In PBY, devata (in the plural) frequently means devi in the 
sense of a particular set of four goddesses; note, e.g., PBY(H) 
26.27cd: viloma ditayah prokté anulomd tu devatah (“the [four] 
ditis* are said to be in reverse order, but the [four] goddesses are 
in the regular order). [S.H.] 

— mantra. 


devatacakra, n.n. [OQ], cercle de divinités ; circle of deities; Kreis 
der Gottheiten. 

[A] A group or particular circular configuration of mantra-dei- 
ties; v. s.v. cakra (1-2). Among Saiva sources, note, Sorry: 

samastam devatacakram lokapalastraparyantam abhinna- 
tayaiva pijayet ... (“he should worship the entire circle of deities, 
ending with the world guardians and their weapons [astra*; v. s.v. 
ayudha}, as wholly undifferentiated”; cf. TA 16.18). In PTV, com- 
menting on adrstamandalah (v. 18a), Abhinavagupta glosses man- 
dala* with devatacakra. In many cases the latter appears synony- 
mous with devatdgana, which occurs frequently in the TA. In 
TSB(D) 28.75, however, devatdacakra refers to the first of a series 
of six internalized deity circles. [S.H.] 

— devata. 


devatahvana, n.nt. [O], invitation des divinités ; invitation of dei- 
ties; Einladen der Gottheiten. 

1. [X£] Syn. devatavahana. Da der Begriff Ghvana als Synonym 
fiir dvahana* gebraucht wird (z.B. in VisS 20.125ab), kénnte de- 
vatahvana allgemein als ,,Einladen der Gottheit(en)” verstanden 
werden. Allerdings bezeichnet devatahvdna in den Paficaratra-Tex- 
ten ein spezielles Einladen von Gottheiten, ndmlich im Kontext 
von Festen (utsava*). Es werden drei Arten von utsavas unter- 
schieden, je nach dem, ob er mit dem dhvajarohana*, dem devata- 
hvana oder dem ankurarpana* beginnt. Bei der zweiten Variante 
wird zuerst das devatahvana, dann dhvajarohana und ankurarpana 
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durchgefiihrt (ParS 16.33); sie bewirkt das Erlangen des Himmels 
(svarga) (NaS 18.7c-10b ~ ParS 16.29-31b). 

Beim Ritual des devatahvana selbst geht der Durchfiihrende 
gemeinsam mit einem pdrasava, d.h. dem Sohn eines Brahmanen 
und einer sidra-Frau, der eine zuvor rituell vorbereitete Trommel 
schlagt, aus dem Tempel, in und um das Dorf und ladt mithilfe von 
Mantras* die Gotter ein. Es wird betont, daB jemand, der kommt, 
um dieses Ritual zu sehen, oder die Trommel hort, bis zum Ende 
des Tages, an dem die firthayatra (2)* stattfindet, nicht weggehen 
darf (NaS 18.73-84b; PadS cp 10.128-154b; ParS 16.467b-538b 
[hier teilweise Passagen aus den genannten Textstellen der NaS 
und PadS]; SriprsS 34.25-155; IS 11.6c-93 [zum GroBteil aus der 
ParS iibernommen]; BhT 11.38-55). Eine etwas andere Vorgehens- 
weise bei diesem Ritual beschreibt VisS 26.98c-142. [M.R.] 

[A\] The summoning of the deities. As in Vaisnava works, 
these expressions (devatahvana and devatavdhana) appear to be 
reserved in South Indian Temple Agamas for referring to the sum- 
moning of deities at the beginning of a temple festival (utsava), 
e.g. PKar 97.1. This summoning is usually mentioned along with 
the beating of the bheri-drum (bheritddana*), e.g. UKar 24.509- 
510, and sometimes with other festival preliminaries as well, such 
as ankurarpana*, e.g. in UKar 24.100, 24.856; Aj kp 27.33-34. 

Detailed instructions are not typically given, but we find a de- 
tailed procedure outlined in UKam 6.120-125 which involves set- 
ting out before the god on four pieces of prepared ground (sthan- 
dila*) the Astramurti (in other words a trisiila*), a cloth, a vrsa- 
kumbha and a bheri-drum, then worshipping these, then installing 
the tattvas (1)* of the cosmos upon the frisdla, then calling various 
deities together (devatdhvana) there, then beating the drum, taking 
the trident and bull, as well as a linga* of cooked rice, and pro- 
cessing around the village while summoning the deities (grama- 
pradaksinam krtva devatévahanadnvitam). Cf. Mahotsavavidhi, 
section 9 (DAVIS 2010, pp. 153 and 83ff.). 

2. The text that is recited to summon deities at the beginning of 
an utsava. Certain manuals preserved or partly preserved at the IFP 
record elaborate Sanskrit formulae composed for summoning the 
deities (e.g. T. 648, “Devatavahanaciimikadi”, pprl=69T 9358, 
“Samksiptadevatavahana”. pp. 170-171), and some of these formu- 
lae specify the positions on and around the trisula that the assem- 
bled deities are to occupy (e.g. T. 1110, “Virattahadsesvaradhvaja- 
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rohanadevatavahanacimika”, pp. 1-11, and T. 574, “Ciirnotsavavi- 
dhi”, p. 1-20). [D.G.] 


— sandhydavahana. 


devadaru, n.nt. [/\], os ; bone; Knochen. 

NiSC fol. 6v: devadaru asthi, “devaddru is bone.” Of all forms 
of bone, human bone (mahdsankha*) is the most excellent accord- 
ing to the PBY(H) ch. 4, fol. 20v: sarvesam devadariinaém maha- 
Sankhottamottamah. [S.V.] 


devadGsi, n.f., v.s.v. ganika, rudraganika. 


devadravya, n.nt. [O], les substances du dieu ; substances belong- 
ing to the god; dem Gott gehorende Substanzen. 

1. [AA] Substances or objects destined for or offered to a god. 
Often mentioned with gurudravya* (in the sense of offerings for 
the guru*) in a list of things an adept should not take away, defile, 
destroy or eat. See SP2, p. 273; PCSy 3r3, 99v1; SvT 5.47, 10.56; 
MVT 8.132; TA 15.574, 28.420; TAV ad 8.28. In the case of tem- 
ple-gods, it can be a syn. of devasva* (see SANDERSON 2003/2004, 
p. 114 citing Khmer inscription n. 81 A and Brhatkalottara 22.8c- 
10b), which can comprise slaves, cows, fields, gold etc. [J.T.] 

2. A more specialised use of devadravya to mean movable but 
not edible property, in particular cloths and ornaments, was identi- 
fied by Bhoja, who included it as one of six types of nirmdlya (2)* 
and distinguished it from devasva, the immoveable property of the 
god. Even among texts that do not echo this six-fold division of 
nirmdlya, we may find some sort of distinction drawn between de- 
vadravya and devasva. In PKam 4.527c-529b, for instance, deva- 
dravya denotes perishable property, whereas perishable offerings 
are devasva or, once abandoned, candadravya*, i.e. “substances 
that belong to Candesa*”: vitanacchatramalyddi vastrabhisanava- 
hanam| gobhithiranyavasaddi devadravyam tad ucyate | tasmad 
anyad api dravyam Sivaya viniveditam | devasvam candabhojyam 
va natmabhogaya kalpayet | “Canopies, parasols, garlands and the 
like; cloths, ornaments, vehicles; cows, land, gold, garments and 
the like — these are God’s property (devadrayvam). Substances 
other than these that have been given to Siva are either devasva or 
[once used] are to be enjoyed by Canda; one should not put them 
to one’s own use.” [D.G.] 
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[Xt] devadravya sind Dinge, die in der Schatzkammer (kosa) 
des Tempels liegen, wie GefaBe (konj. patra) oder Schmuck, Din- 
ge, die am Kultbild befestigt sind (oder bei ihm liegen? [lagna]), 
oder Dinge am Markt (vipana) des Tempels (?) (PausS [B] 20.85- 
86b). Vgl. dazu devasva. Es ist verboten, von devadravya zu leben 
(SanS rsiratra 9.47-48). Die besten bhaktas (bhaktottama) sind 
dingstlich darauf bedacht, devadravya und devasva zu schiitzen 
(ParS 8.192-194b). [M.R.] 

[O] This meaning seems to be attested already in the Artha- 
$4stra, in which it usually appears to denote moveable and valuable 
temple property that can be stolen or hidden (1.18.9, 4.10.13, 
5.2.37; or destroyed cf. MBh 5.36.16), although devadravya may 
also include arable land belonging to the temple deity (AS 2.1.27). 
[J.T] 

— devalaka. 


devadroha, n.m. [A\}, injure a une divinité ; offence [committed] 
against a deity; Beleidigung einer Gottheit. 

This is often mentioned together with gurudroha, offence com- 
mitted against the guru* (KMT 5.44 borrowing TSB[D] 6.46 with 
some alterations), and sometimes with samadroha (offence com- 
mitted against an equal, i.e. another adept?, TSB[D] 28.103). Vari- 
ous numbers of mantra recitations are prescibed as reparatory rites 
(prayascitta*). [J.T.] 


devayonyastaka, n.nt. [A]. 

Syn. amardastaka (in Mrg) and devastaka. Already in the cos- 
mography of the Mahavratins as described by the NiMukh (4.118), 
this is the group of eight worlds that is placed immediately above 
the five groups of eight worlds that share the names of sacred 
places on earth (paficastaka*): Paisaca, Raksasa, Yaksa, Gandhar- 
va, Aindra, Saumya, Prajesa and Brahma. (The names are inherited 
from the Sankhyas, for they are those of the astavikalpo daivah ... 
sargah of SK 53.) This ogdoad passed thus into the Siddhanta (Ni 
MuSa 5.9; GuSi 1.114 and 7.125; RauSSs 4.13) and became 
correlated in the tattvadhvan* either with pradhana* (SvaSS 4.38- 
41) or with buddhitattva (Kir 8.119; SJU[G] 9.88-90; SvT 
10.934ff.; MatP vp 17.16-20; Mrg vp 13.142c-143; MVT 5.220803; 
TA 8.226). According to Mrg kp 8.158c-159b and commentary, 
the limit of the retributive force of Vaidika samskaras is this ama- 


194 


devalaka 
rastaka (see BRUNNER 1985, pp. 295-297 for a presentation of the 
problems in this position). [D.G.] 
— guhydastaka. 


devalaka, n.m. [O]. 

{A\] A person who performs rites for others in order to earn a 
livelihood; a temple-priest. vrttyartham piijayed yas tu devatam 
lingam eva ca\ devasthanapati§ caiva sa vai devalakah smytah | 
Thus an unattributed quotation in the JR (pp. 27 and 234). In Saiva 
texts of JnanaSambhu’s period (twelfth century), the definitions are 
simple and it is clear that these figures are looked down upon for 
performing what became known as pardrthapija*: sa vai devala- 
kah proktah sarvakarmabahiskrtah (unlabelled quotation, JR p. 
27). (As BRUNNER has argued [1998, pp. iv-v], the categories of 
atmarthapija* and pararthapujd appear not to have existed in So- 
masambhu’s time, less than a century earlier.) Later Saiva defini- 
tions retain the pejorative connotations of the term but are more ac- 
comodating: adiksito ‘pi yo viprah sanmasam tu sivam sprset | so 
*pi devalakah proktah sa narho devapiijane | diksitas capi yo vi- 
prah bhrtyartham vatsaratrayat | pijjayed yadi devesam so ’ pi de- 
valako bhavet |. Thus the Santana quoted in the AtmPP, T. 795, p. 
68: “A non-initiate brahmin who touches Siva for a period of six 
months is taught to be a devalaka; he is not worthy to venerate 
God. And an initiate brahmin who worships the Lord of gods for 
three years for a salary is also a devalaka.” Cf. Vira, 9.11-13 and 
AP, pp. 15-16. In South Indian Temple Agamas, the specialists of 
public worship, the ddifaiva*, are not referred to as devalakas and 
are not stigmatised for worshipping for others (v. s.v. parartha- 
puja). 

[xt] Further categorisation (into karmadevalaka and kalpa- 
devalaka) and dilution is to be found in the discussion headed bha- 
gavatesu devalakatvasankanirasah on pp. 156-157 of the AP. 
[D.G.] 

Nach SatS (V) 21.19c-20 (= IS 22.19c-20) ist ein devalaka je- 
mand, der zum Zwecke seines Lebensunterhalts mit einem Kult- 
bild des Gottes in Stadten, Markten und StraBen umherwandert. 
Hier ist also nicht von einem Tempelpriester die Rede. Die schon 
erwahnten Passagen des AP zeigen aber, daB im Paficaratra de- 
valaka auch in diesem letzteren Sinne verstanden worden ist. Man 
soll einen devalaka nicht ansehen, beriihren oder mit ihm spre- 
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chen; falls man dies doch tut, sind prayascittas* durchzufiihren 
(SanS brahmardtra 5.52-53b, rsiratra 8.110; VisnuS 29.99). Auch 
in ParasaraS 1.42-43 hei®t es, daB jemand, der Visnu zum Zweck 
des Lebensunterhalts verehrt, ein devalaka ist. Ansonsten kommt 
in den Samhitas in den Kontexten, in denen das Recht zur 
Durchfiihrung der pararthapuja diskutiert wird, der Begriff de- 
valaka nicht vor. Dies hingt vermutlich damit zusammen, daf die 
Verfasser dieser Partien oft selbst Tempelpriester waren, deren 
Interesse es war, dieses Recht exklusiv fiir sich zu erlangen oder zu 
behalten. Sie sahen an einem Tempeldienst zum Zwecke des Le- 
bensunterhalts nichts Negatives und bezeichneten daher sich selbst 
natiirlich nicht mit diesem pejorativen Begriff. [M.R.] 


devasva, n.nt. [O], les biens du dieu ; property of the god; Eigen- 
tum des Gottes. 

[A\] Property of the god. In many works, particularly relatively 
early ones, there may have been no distinction between devasva 
and devadravya*. Compare, for instance, Ni GuSii 4.120ab: deva- 
svam yo vilumpeta sa grdhrena vilupyate (“He who removes God’s 
property gets removed by a vulture.””) and SvT 10.56ab (~ TSB[D] 
10. 62cd): devadravydpahartrnam brahmaghnapitrghatinam ... 
(“those who steal God’s property, brahminicides and parricides 
...”). But the two terms may be distinguished: they are listed as two 
of the six types of nirmalya (2)* defined by Bhoja. According to 
this (much copied) classification, devasva denotes temple land. But 
the two terms may be found distinguished and yet defined 
differently: v. s.v. devadravya. [D.G.] 

[Xt] devasva sind Kiihe, Elefanten und andere Tiere, Reis, Ge- 
treide, Zuckerrohr, Bliiten usw., Sklavinnen und Sklaven, Bauern 
(kutumbin) und Handelsleute samt ihren Angehérigen im Bereich 
der Stadt oder des Dorfes, die als Eigentum des Gottes betrachtet 
werden (PausS [B] 20.86c-88b). Vel. dazu devadravya. Die besten 
bhaktas (bhaktottama) sind angstlich darauf bedacht, devadravya 
und devasva zu schiitzen (ParS 8.192-194b). [M.R.] 


devagara, n.nt. [O], demeure de divinité ; temple, house of a deity; 
Tempel, Haus einer Gottheit. 

1. Syn. of devakula*. 

2. [A] The term devdgdra in the PBY seems to refer to a 
temporary yagasthadna or mandala* rather than a temple or shrine. 
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This can be inferred from an enigmatic list of the deities that the 
talaka* should venerate when he enters the devdgdra to start his 
prescribed rituals (see PBY[H] 45.189ff.). The list, which men- 
tions two doorkeepers, two rivers, Siva, Marjari, Ulika etc., is 
probably intended to hint at the cult’s central mandala, taught in 
PBY ch. 3. Also, PBY 18 gives an instruction to (mentally?) con- 
struct a devadgara in the centre of the mandala: madhye tu bhrama- 
nasyaiva devagaram prakalpayet | (bhramanasya for brahmastha- 
nasya or for the passageways [vithis] around the centre of the 
mandala?). This makes it unlikely that an ordinary temple is 
meant. [Cs.K.] 

This use of an expression commonly used for a temple else- 
where to refer to what is not a temple may have been influenced by 
the expression agnydgara (the talaka* goes back and forth be- 
tween the devdgara and the agnyagdra in PBY[H] 45). [D.G.] 


devanga, n.nt. [O]. 

A fine type of cloth used, for instance, for blindfolding the 
initiand (netrapata*) before he is led to the initiation mandala* 
(SJU[G] 10.11; IsgP kp 5.69 and 45.39; Aj 20.192; PKar 18.200; 
UKar 106.26; ParS 16.205; IS 10.228; Kumaratantra 13.43). 
BHATT, FILLIOZAT, and FILLIOZAT suggest in their annotation to 
the Ajp (vol. 2, p. 69, n. 2) that the cloth is called after a caste of 
weavers well-known in Karnataka who receive a certain samanya- 
diksa* and are appointed to weave clothes for deities. [D.G.] 


devalaya, n.m., v. s.v. devakula. 


devi, n.f. [QO], déesse ; goddess; G6ttin 

1. [A\] Just as is the case with deva, a tantric goddess can be 
considered to be different from a devi in the non-tantric sense, be- 
cause a tantric goddess’s primary identity is mantric. (V. e.g. 
SANDERSON 1990, p. 31.) She can also appear in visualisations 
(dhyGna*) with a full-fledged iconography (v. e.g. Para in SYM 
11-12; v. also SANDERSON 1990), but she is not commonly meant 
to be depicted in an image or icon. The PBY has a long chapter 
(patala 4) on how to make images of its goddesses. But Abhinava- 
gupta (TA 27.2 sqq.) does not envisage the installation of esoteric 
mantra deities, especially if the images depict them (vyaktarupin). 
Furthermore, the distinction between goddess (devi) and Yogini* 
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is not necessarily maintained in Yoginitantras in that Yoginis are 
often called goddesses. [J.T.] 

[4] In the Paficaratrika sources, devi principally refers to 
Laksmi or Sri, the potency (sakti*) and consort of Narayana*, 
inseparable from him, and thus the expression Laksminarayana is 
often found in the texts. AhS 3.9 gives explanations of the names 
of Laksmi, as the one who makes the world visible, gives it char- 
acteristics (jagattaya laksyamanda sa laksmir iti gtyate), and Sri as 
the one who resorts to the state of Visnu (rayanti vaisnavam bha- 
vam); she, the only potency of Hari, enters all states of Visnu (eka 
Saktir harer visnoh sarvabhdvGnugdmini) and possesses all six 
qualities (sadgunya*) of his, having the nature of knowledge, bliss 
and activity (sd jfAdnanandakriyamayi); she, being the essential 
element of the world has the double aspect of activity (kriyd [2]*) 
and existence (bhati*) (AhS 8.29c-30b). In the LT, in which it is 
the goddess who reveals knowledge, she herself says that she is 
devoted to Narayana and they both have the same nature of 
knowledge, bliss and activity (LT 9.1). She speaks about herself as 
Narayant, being born before all others, and as dividing herself into 
four forms: Laksmi, Kirti, Jaya and Maya for the benefit of the 
world. The eminent Laksmi is the form which bestows all fruits of 
lordship, Kirti bestows good reputation, Jaya gives victory and 
Maya produces all kinds of miracles; they all are present in 
Narayana (LT 45.1-7). [M.C.-D.] 

2. [A\] Syn. of devatd (3)*. In the PBY, the word devi is often 
a synonym for guhyaka*. See e.g. PBY(H) 4.294-295, where the 
four guhyakas (Rakta, Karali, Candaksi, Mahocchusma) are named 
one by one, each paired with one of the datis*/kinkaris (Karala, 
Dantura, Bhimavaktra, Mahabala): devo [read devi] rakta tatha 
caiva karala kinkari punah| punar devi karali tu punar diti tu 
dantura || punar devi tu candakst bhimavaktra punah sthité | ma- 
hocchusma punas caiva punas caiva mahabala \\. [Cs.K.] 

3. For the amndya* called devi in the amnayamandala* of the 
KMT, v. s.v. dvipadmnaya. [D.G.] 


devicakra, n.nt. [O], cercle de déesses ; circle of goddesses; Kreis 
der G6ttinnen 

1. A group or circle of goddesses. Cf. devatdcakra (1). 

2. [A\] The devicakra is the name of the first of the five cakras 
(3)* of the Kubjijka-system, and it is situated in the region below 
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the navel. For a detailed treatment, see HEILUGERS-SEELEN 1994, 


pp. 39-68. [H.I.] 
devinaya, n.m., Vv. 8.v. krama. 
devyamnaya, n.m., v. s.v. dvipamnaya. 


deSasampatti, n.f. |], perfection du lieu ; perfection of the place: 
Vervollkommnung des Orts. 

Syn. of desapddana. These expressions are used in the MrgPT 
and AP (along with kalasampatti* or kdla@pddana) to refer to the 
transformation of the place where one is situated into one suitable 
for an important ritual act. According to the MrgPT, where the 
context is that of preparation for a diksa*, this consists in magi- 
cally transforming the place into one of the sacred sites of the paf- 
castaka* (T. 1021, p. 192): paficadstakaksetresv anyatamatvapari- 
kalpanam desasampattih. This gloss is borrowed by Nirmalamani 
(AP, p. 173), where the context is preparation for pavitrdrohana*. 
[D.G.] 


deSadhvan, n.m. [A\], chemin ou voie de |’espace ; the path or 
way of space; der Weg des Raums. 

Les trois voies (adhvan*) des kala*, des tattva* et des bhu- 
vana* sont parfois considérées comme formant ensemble une 
« voie de l’espace » (desadhvan), par opposition a une « voie du 
temps » (kaladhvan*) formée par les varna (v. s.v. varnddhvan), 
les mantras* et les pada*. Voir TA 6.35-36, qui rappelle que les 
trois voies constitutives de chacune de ces deux voies sont consi- 
dérées comme formant respectivement des entités de nature gros- 
siére, subtile et supréme (sthilam sitksmam param vapuh). [A.P.] 

— tattvadhvan, padaddhvan, bhuvandadhvan, mantradhvan, sad- 
adhvan. 


de§apadana, n.nt., v. s.v. deSasampatti. 


desika, n.m. [O], maitre ; the teacher; der Meister. 

1. Syn. of Gcarya* or guru* (e.g. JayS 16.59-61b). 

2. [<4] In the enumeration of the various groups of persons be- 
ing initiated (samayin*, putraka™, sadhaka*, desika, guru) in 
VisnuS 2.40-45, a distinction is made between desika and guru, a 
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guru being of the highest rank and consecrated (abhisikta). A 
desika is described as a knower of the tantra (tantrajna) and, in 


VisnuS 11.5, he is called arcaka*. [M.C.-D.] 


desikadi, n.m. [©], le maitre, etc. ; the teacher, etc.; der Meister 
und die anderen. 

Such a compound may be used to refer to the principal catego- 
ries of initiates, namely, desika* or dcdrya*, sddhaka*, putraka*, 
and samayin*, and thus to all initiates in the religion (e.g. Mrg yp 
1; PASt 102; ParS 19.2; IS 19.3). [D.G.] 


deha, n.m. ou nt., v. s.v. kuladeha, dehapramatr, puryastaka, 
vidyddeha. 


dehanyasa, n.m. [OQ], placement [des mantra] sur le corps ; place- 
ment [of mantras] onto the body; Auflegen [von Mantras] auf den 
KOrper. 

[<4] Der Verehrer legt Mantras*, die verschiedene Aspekte des 
Gottes reprasentieren, auf seine K6rperteile auf, wodurch diese 
dort gegenwartig werden und der Verehrer ,,dem Gott gleich“ wird 
(siehe z.B. JayS 11.1: devadevasama) wird. Dies ist eine notwen- 
dige Voraussetzung, um den Gott rituell verehren zu kénnen. Ubli- 
cherweise geht dem dehanyasa ein karanyasa*, das Auflegen von 
Mantras auf die Hand voraus. Eine einfache Form des dehanydsa 
ist der anganydsa*. Fir Beschreibungen des dehanydsa siehe z.B. 
JayS 11.22c-39b (vgl. dazu RASTELLI 1999, pp. 243-245); PadS cp 
3.63-80; NaS 2.46-47; VisnuS 6.32-37b (hier mit der Unterschei- 
dung in srstinydsa*, sthitinyasa* und samhrtinyasa*). [M.R.] 

[A] This refers to the superimposition (nydsa*) of a deity’s 
mantras onto the worshipper’s body in order to transform him into 
the deity he is about to worship (e.g. in UKam 44.110, 45.114, 
64.91; PKar 92.10). The process is more usually referred to as sa- 
kalikarana*. It is to be distinguished from vidyadehanydsa. deha- 
nydsa may also refer to the mental superimposition of other enti- 
ties onto the body, as, for example, in VsikhT 301. [D.G.] 

— vidyddeha. 
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dehapata, n.m. [O], la chute du corps ; the fall of the body; das 
Fallen des K6rpers. 

[A\] Death, the moment when the body falls, is when liberation 
is attained, according to the Saiva Siddhanta, for a person who has 
received an ordinary non-immediate salvific initiation (asadyonir- 
vanadiksa*): Kir 6.21; Mrg kp 8.241; PaSt 40; SRS 90. The nai- 
sthika* is bound to follow his religious observance until his body 
falls (Mrg cp 8). [D.G.] 

[Xt] Einige Samhitas listen Vorzeichen (arista) des Todes auf, 
da ein yogin seinen K6rper bewuft verlassen soll. Siehe JayS 
33.60-74b (= PadS cp 24.110-124b; vgl. dazu auch RASTELLI 
1999, pp. 357-364 und 411-412); ParS 11; PadS yp 4.1-8b. [M.R.] 

— jivanmukta. 


dehapramatr, n.m. [A], celui qui identifie [le soi] au corps ; he 
who identifies [the self] with the body; einer, der [das Selbst] mit 
dem K6rper identifiziert. 

Syn. of Sarirapramatr (which is mainly used by Abhinavagup- 
ta in the IPVV). A term of the Pratyabhijiia school. For a defini- 
tion, see e.g. Yogaraja (PS p. 166; commentary on Karika 84), who 
gives the gloss dehadyadtmamanin: he who [wrongly] takes the self 
to be the body, etc. This is the condition of the limited or bound 
soul, imprisoned in the samsara, who does not recognise his iden- 
tity with Siva and the nature of the world as non-differentiated 
(IPK 4.15). TA 6.44b associates this false cognition of the self 
with the level (tattva [1]*) of Vidya* (while Isvara* represents the 
pranapramatr or “he who identifies the self with the life-force,” 
Sadasiva* the buddhipramdatr or “he who identifies the self with 
the intellect,” and Anaéritasiva the sinyapramatr or “he who iden- 
tifies the self with the void”). Yogaraja in his commentary on the 
PS (p. 16, commentary on Karika 5) compares Siva to an actor 
who takes up this role. In the IPV (vol. 1, pp. 321-322) the four 
pramatrs also represent the first four states (v. s.v. avastha {2.1]) 
of wakefulness and sleep (ja4gradddi); thus dehapramdatr stands for 
the state of wakefulness or jagrat*, pranapramdatr for svapna etc. 
True cognition of the self, i.e., the recognition of one’s identity 
with the highest principle, the Lord or pure conscience, (para[ma]- 
pramatr/paramarthapramaty/citpramatr) corresponds then to the 
turyatita* level. A detailed description of the hierarchy of the four 
pramatrs can be found in IPV, vol. I, p. 204-205 (cf. also IPVV, 
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vol. Ill, p. 280), translated and analysed in RATIE 2011, pp. 206- 
208. In IPV, vol. I, p. 249-254, Abhinavagupta associates this 
group of four with four philosophical doctrines, the Carvakas rep- 
resenting the dehapramatr, the Buddhists (bauddhah) the buddhi- 
pramatr, certain Vedantins (kecit srutyantavidah, cf. Yogaraja on 
PS 27, p. 60 mentioning pranabrahmavdadinah) the pranapramaty, 
and certain other Vedantins, the sdényabrahmavadinah, the Sunya- 
pramatr. (For a similar account, see also PHr 8.) 

The compound dehddipramatr is often used to denote all four 
false conceptions, see e.g. PHr p. 20; SvTU ad 3.128. On these 
experients, see also TA 6: LOff 15-1; APRs) 

— pramatr, mayapramatr, saptapramatr. 


deharaksd, n.f., v. s.v. Sariraraksa. 


dehali, n.f. [O], seuil ; threshold; Tiirschwelle. 

[A] According to the paddhatis* of the Siddhanta, this bottom 
bar across the doorway is where one installs the astra* upon enter- 
ing the place of worship (yagagrha*). While entering, one should 
lean slightly against the left door-post (the right, according to the 
JR, p. 34) and step over the dehali with one’s right foot (SP1 3.4; 
AP, p. 55), being careful not to touch it (MrgP 46). One should 
then face West (thus JR) and install the astra in the threshold, vi- 
sualising him there, according to the JR, as a blazing, fierce, four- 
headed and four-armed deity. The rite is referred to in South Indian 
Temple Agamas (e.g. PKam 4.26; UKam 1.43). [D.G.] 

In the PBY, the dehaliydga is one of the nine domestic rites; v. 
s.v. navaydga (3). [Cs.K.] 

[x4] In BBS III.10.152a wird erwahnt, daB die Tiirschwelle 
beim Betreten des Tempels nicht beriihrt werden soll. [M.R.] 

— pravesa. 


dehasuddhi, n.f. [©], 1. purification du corps ; purification of the 
body; Reinigung des Kérpers; — 2. pureté du corps ; purity of the 
body; Reinheit des K6rpers. 

Syn. Gtmasuddhi, kayaSuddhi, §arirasuddhi usw. 

[it] 1. Reinigung des Kérpers. Die Reinigung des K6rpers wird 


zu verschiedenen Gelegenheiten und mit verschiedenen Mitteln 
durchgefiihrt: 
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Vor der Durchfiihrung des taglichen Rituals wird der KOrper 
mit Lehm und Wasser vor dem Bad (sndna*) physisch gereinigt 
(SriprsS 28.6ab; SarayUprasadamisras Kommentar zu BharS 5.32 
[107,2f.]; v. s.v. Sauca). Die unter dem Begriff bhitasuddhi* be- 
kannte geistige Reinigung des K6rpers kann ebenfalls als dehasud- 
dhi bezeichnet werden (AgPur, 33.29ab; vgl. auch MarkS 18.8). 

Zur rituellen Reinigung des K6rpers dient auch ein punyaha- 
vacana* (SriprsS 28.35 [vor dem taglichen Ritual], 31.16; IS 
10.21ab [vor dem mahotsava*)). 

Auch vor der Initiation (diksa*) wird der Kérper des Schiilers 
rituell gereinigt, z.B. durch das Trinken der fiinf Kuhprodukte 
(paficagavya*) (SatS [V] 16.11-17 = IS 21.10c-17b [wahrend meh- 
rerer Tage]; PadS cp 2.24c-25a [gemeinsam mit dem Essen von 
caru*]). Fir gewisse Personen, z.B. Konige, ist zur Reinigung des 
KOrpers vor der diksad die Durchfithrung des hiranyagarbha-Ritu- 
als notwendig (ParS 17.1). Nach der BBS dient das Brandmarken 
(tapa*) 1m Rahmen der diksa der Reinigung des KO6rpers (1.5.4-9). 

— dravyaSsuddhi, paficasuddhi. 

2. Reinheit des Korpers. Unter der Bezeichnung dehasuddhi 
beschreibt die SanS die fiir einen Schiiler notwendigen Eigenschaf- 
ten, um sich der diksd unterziehen zu k6nnen, aber auch die des 
Lehrers, der diese durchfiihrt (hier vor allem Speisevorschriften) 
(indraratra 8.56c-60, 9.60d-61). [M.R.] 


dehasampatti, dehasiddhi, nn.f. [A\], création d’un corps ; crea- 
tion of a body; Erschaffen eines Korpers. 

1. Syn. garbhaddhdana (3)*, dehanispatti, dehotpatti. 

The ritual production of the initiand’s body at various levels 
(e.g. at the level of the vidyakala* in SP3, p. 315), so that he can 
be purified with fire offerings in the course of initiation (diksa*). 
One of the Gtmasamskaras*. [J.T.] 

2. Syn. of pindasiddhi* in MaSam 2.8. [H.1.] 


daivika, a. [O], divin ; divine; gottlich. 

1. Syn. daiva, v. s.v. brahmasthana. 

2. V.s.v. tirtha (5). 

3. [xt] Die Samhitas unterscheiden meist vier Arten von Tem- 
peln oder Kultbildern (pratima*), und zwar, in fallender Hierar- 
chie: selbst-manifestiert (svayamvyakta*), von einem Gott herge- 
stellt (daivika/divya), von einem siddha* hergestellt (saiddha) und 
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von einem Menschen wie z.B. einem ssi hergestellt (manu- 
syalarsa) (Tempel: z.B. ParS 15.925c-926b; MarkS 26.28; Kult- 
bilder: z.B. PadS cp 18.131, 24.88c-92 [in der PadS nur sva- 
yamvyakta, divya und arsa}; IS 7.218, 19.50). [M.R.] 

— divyasastra, daivikalinga. 


daivikalinga, n.nt. [A], linga d’un dieu; a god’s linga; linga 
eines Gottes. 

A Sivalinga that it is associated with or produced by a god: the 
Aj (22.66c-47b) distinguishes between lingas* that are mdnusa, 
drsaka (v. s.v. Grsakalinga), daivika, ganapa and svayambhita, in 
ascending order of sacredness (Aj 76.31-34). The PKam (4.4) has 
the same list, but without an explanation of the hierarchy and with 
the bdnaliriga* replacing that venerated by Ganapas (ganapati 
[1]*). The attempt to associate particular liigas with particular 
classes of beings is of course old: for an archaic list of the sub- 
stances used for lifigas that are favoured by different beings (in 
which the term daivikalinga does not occur), see Ni GuSi 1.35-55. 
The Mak (2.379-381) attempts to define the daivikalinga by its 
physical characteristics. [D.G.] 

— daivika (3). 


daisika, n.m., v. s.v. desika. 


dosa, n.m. ou nt. [O], faute, défaut ; fault, defect; Fehler, Defekt. 
dosa has the following common tantric usages: 

1. Defects of an object or a person. In particular, objects or sub- 
stances destined to ritual use can have certain defects that make 
them unfit. See e.g. MrgPT p. 236 on the possible defects of stones 
(sila) and wood (daru). See e.g. JRY(Se) 4.78.43ff. for dosas of 
disciples (Sisya). Mantras can also be defective, v. s.v. mantradosa. 

2. Shortcomings in the performance of a ritual, to be repaired 
by prayascitta*. V.s.v. nytinddidosa, chidra. 

3. Bad omens, such as inauspicious dreams or objects broken 
accidentally etc. V. s.v. duhsvapnasanti, durnimittasanti. Syn. apa- 
Sakuna. 

4. Three dosas associated respectively with the semen of one’s 
conception, eating and one’s [bad] intentions (such as telling lies, 
according to Ksemaraja ad SvT 4.68) are to be eliminated (bijasa- 
nasayotthanam dosdndm apanuttaye) before the initiand can be 
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transformed into a part of Rudra (rudramsapadana*), in Mrg kp 
8.64. This rite is called dvijatvapadana* or the production of brah- 
minhood in SvT 4.68 and later sources (see e.g. SiSarP[S] ms. B, 
fol. 25r). It is often performed with a series of three oblations into 
the fire (Ghutitraya), although the SvT and most other accounts 
also include a fourth element, the purification of the locality (of 
one’s birth) (desasuddhi) in the series. The purification of locality 
in fact goes back to as early as the Ni GuSi, which lists locality 
(desa), the dosa of the womb (yoni), semen (bija), food (ahdra), 
merit and demerit as elements to be purified. V. s.v. dvijatvapada- 
na. Thus, the purification of intentions (G@Saya/bhava) perhaps re- 
placed merit and demerit (unless one understands subhasubha to 
refer to qualities of bija and ahdra), while the yonidosa disap- 
peared from the list. Interestingly, yoni is retained in ISgP kp 16.74 
(vol. 3, p. 148), which results in having five dosas to purify. The 
earliest list (of the Ni GuSd) clearly implies the ritual destruction 
of caste affiliation, for it eliminates family ties on both sides (yoni 
and bija), association with one’s place of origin (desa) and bonds 
of commensality (ahara). [J.T.] 
— pariksa. 


dautavidhi, n.m. [A\], régle [concernant le rite acompli] avec une 
duti ; rules [concerning rites performed] with a dati; Vorschrift [fiir 
das} mit einer diiti [vollzogene Ritual]. 

Cette expression désigne l’ensemble des régles concernant le 
rite secret du Kula accompli avec une dati*, rite généralement 
nommé ddiydga* (TAV, vol. 11/2, p. 63). Abhinavagupta le men- 
tionne au premier chapitre du TA, ot (1.323c-324) il résume le 
contenu du chapitre 29 ow cette pratique est décrite : siddhapatni- 
kulakramah || arcavidhir dautavidhi rahasyopanisatkramah | diksa- 
bhisekau vedhas ceti, «La pratique kula du siddha et de son 
épouse, les prescriptions relatives au culte, celles concernant la 
diiti, le déroulement de l’enseignement secret, |’initiation et la con- 
sécration ainsi que la percée. » Les régles concernant spécialement 
la duti sont exposées dans le TA 29.96-166b en se référant a 
plusieurs Tantras. Y sont décrites les caractéristiques de la diiti, ce 
que font les partenaires pour se mettre dans |’état d’effervescence 
favorable au rites, l’éveil des « roues » des énergies, puis ]’union 
sexuelle et la consommation par les deux partenaires des sécrétions 
produites, en les faisant passer de bouche en bouche, puis enfin 


205 


Cl i 
l’état transcendant auquel méne cette union. Le Si. 162c-163 in- 
dique que «celui dont le corps, dans la matrice maternelle, fut 
procréé au cours d’une telle union est dit ‘né d’une Yoginr’ 
(yoginibhia*). Il a de lui-méme part a la gnose supréme, étant un 
Rudra. Selon le Viravalitantra, il serait Siva (Sivaripah) alors qu’ il 
est encore dans le sein maternel. » (tadrimelakakalikakalitatanuh 
ko ’pi yo bhaved garbhe || uktah sa yoginibhih svayam eva jnana- 
bhajanam rudrah | Sriviravalisastre bdlo ’pi ca garbhago hi Siva- 
ripah ||). [A.P.] 
—+ kulapijana, kulayaga, ditiyaga, yonipuja. 


dravya, n.nt. [O], substance ; substance; Substanz. 

[A\] In addition to the common meanings recorded in dictio- 
naries, the following can be observed. 

1. Impure substances, as in PBY(H) 3.30 (such as cow’s blood 
or alcohol). TAV ad 29.17 cites six pddas of an unnamed source, 
which correspond to DPS(D) 5.81c-82, to enumerate twelve of 
them (dravyadvadasaka). They consist of the Five Jewels (v. s.v. 
pajicaratna [1]) and human flesh, cow meat (ksmabhava), goat 
meat, fish, vulture or kite flesh (Sakuniyakam), onion and garlic. 
See also SANDERSON 2005, pp. 110 sqq. 

2. The mixture of sexual fluids obtained through a rite involv- 
ing sexual intercourse with a female partner (diti*/fakti*). V. 
PBY(H) 24.60, 24.79, 45.260-261, 45.309, 321, 374, 384, 404, 410 
etc. To make this meaning more explicit, it is sometimes also 
called ksobhadravya “substance [obtained] from orgasm” (PB Y[H] 
22.154), yogadravya “substance [obtained] from union” (PBY[H] 
24.63) or mahddravya “great (i.e. human) substance” (PBY{H] 
7 bed): 

3. Eight impure substances (dravya) used in Kaula* rites are 
distinguished among those that are to be drunk (peya), eaten 
(bhaks|y]a) and taken (grahya) in KKKA 32r5 sqq. The dravyas 
are the following: onion (palandu, for palanda ms.), garlic 
(Jasuna), small red onion or garlic (?grfjana, for grja ms.), lam- 
busa (? = aldbu, a sort of gourd), nutmeg or cloves (?lava), 
tark*va*sam (?), menstrual blood (2vamapuspa) and puspabandha 
(something related to menstrual blood?). A similar list is to be 
found in an earlier source, the JRY satka 4, fols. 22812 sqq., as ku- 
ladravyani etc. See SANDERSON 2005, p. 110. 
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4. A different list of dravyas is given in PBY(H) 24.135c-139, 
which appears to be a list of spices mainly: dry ginger, black pep- 
per and long pepper taken together (trikatuka), cumin (jiraka), 
bark of a kind of pepper tree (?cavyavalkala), patraka (? = long 
pepper), cardamom (e/a), cinnamon (tvaca), matsi (?), and a fra- 
grant tree (granthiparna). [J.T.] 

— kuladravya, ksobha, gurudravya, viradravya, siddhadravya. 


dravyadvadaSaka, n.nt., v. s.v. dravya (1). 


dravyamudrd, n.f. [|/\], mudrda qui représente une substance ; sub- 
stance-mudra; Substanz-mudra. 

In Ni US3 it is explained that when a required thing is missing 
for a ritual, it may be replaced by a gesture that represents it: atah 
param pravaksyami dravyamudra tu laksanam | yadaiva yadrsan 
dravyam sadhake mana{si] sthitam | tadrsan tu sada kurydt kara- 
yugmavikarakam | ucchrtau tu karau krtva anyonyantarasakha- 
kau| calandd darsaye|c caiva sa\fjhamatrena uttare | tenaiva 
jayate sarvam nirvighnakaranam tathd |, “Next I shall teach you 
the definition [of] the dravyamudrad: whenever the sddhaka* has in 
mind a particular thing [that should be offered] he should always 
make a changed arrangement of his hands that is similar [to the re- 
quired offering]. He should stretch out both hands with their fin- 
gers interlaced; by moving them [to and fro] he should show [the 
absent offering]; he should offer it (uttare[t]?) in sign alone. By 
this [act] alone, everything can be brought into being, and in this 
way one removes obstacles [that the absence of certain offerings 
would have produced].” Presumably this is the precursor of such 
developments as the dipamudra* and dhiipamudra*. A few other 
much later works teach different versions of a dravyamudra for 
when something that should be offered is not to hand: IsgP kp 
7.15c-16b; PKar 28.18-19; Aj 26.55. [D.G.] 


dravyaSuddhi, nf. {O], purification des éléments [servant au 
culte] ; purification of the materials [of worship]; Reinigung der 
[Opfer]substanzen. 

[A] The third of the five “purifications” that must precede 
daily worship, their order being atmasuddhi*, sthanaSuddhi*, dra- 
vyasuddhi, mantrasuddhi* and lingasuddhi* (SJU[G] 19.9 [differ- 
ent order]; SP1 3.46; SPSt 13; PKam 4.37-38b; Su kp 8.17; Rau kp 
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10.2-3b, where the order of the last two is inverted). A shorter list, 
of only dravyasuddhi, sthanasuddhi and bhittasuddhi* (= atmaSsud- 
dhi) appears in SYM 6.6. Many earlier Tantras, however, simply 
do not use this terminology. The actual performance of dravyasud- 
dhi is rather variously described. The simplest procedure is that of 
sprinkling the assembled materials with sivambhas* (SJU[G] 
19.14; cf. MatP kp 3.39ab [the process is not called dravyasuddhi 
here]). More complex is what Aghorasiva enjoins (AP, p. 80): pus- 
padipijjopakaranadravyajatam astrena samproksya, kavacenabhy- 
uksya, hrdabhimantrya, kavacenavakunthya, dhenumudrayamyti- 
krtya, arghyajalabindiin sndnatoyabhandesu sapuspam niksipya, 
amrtikuryat. Cf. SP1 3.39c-41a. Trilocana’s text of the SP at this 
point is plainly that of the KSTS (not adopted by BRUNNER), which 
contains the word pinda* in the sense (so Trilocana) of brah- 
mamantra (v. 8.v. pafica brahmani). For Trilocana records that, as 
an alternative to using the hrdaya* here, Brahmasambhu enjoins 
that the various materials should be “touched”, in each case with 
an appropriate brahmamantra (SPV , p. 32): vilepanam ajatena 
vastram vamena calabhet | ripindbharanavratam (conj.; pratan) 
naivedyam purusena tu| isanena tu puspdni. Other accounts 
(commentary ad SPSt 13; UKam 3.7) involve also the four purifi- 
catory actions performed, typically, for the fire (niriksanddi*). 
[D.G.] 

[<£] Auch im Paficaratra gehen dem eigentlichen Verehrungsri- 
tual Reinigungsrituale voraus. Art und Reihenfolge dieser Reini- 
gungsrituale variieren je nach Text. Die ParS nennt z.B. der Reihe 
nach: atmasuddhi, sthanasuddhi, patrasuddhi*, dravyasuddhi und 
berasuddhi (v. s.v. bimbasuddhi) (5.2-30), die IS: sthanasuddhi, 
patraSuddhi, dravyasuddhi, karasuddhi*, sthanasuddhi (diese 
Wiederholung kommt wahrscheinlich dadurch zustande, da der 
Text aus verschiedenen Quellen kompiliert worden ist) und bhitta- 
Suddhi (2.21-39). Auch die Durchfiihrung der dravyasuddhi ist je 
nach Text unterschiedlich. Nach ParS 5.25c-26c werden die Opfer- 
substanzen durch Besprengen mit reinem, mit Duftstoffen und 
rasa () versehenem Wasser gereinigt. Nach ParS cp 3.96c-99 wer- 
den die Opfersubstanzen zur Reinigung mental verbrannt und 
wiederhergestellt (vgl. dazu dharana [2}*). Einige Texte meinen 
mit dravyasuddhi die physische Reinigung, bei der je nach Mate- 
rial des zu reinigenden Gegenstands unterschiedliche Reinigungs- 
substanzen verwendet werden (ParS 3.63c-67b ~ IS 2.24c-28b; 
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MarkS 18.26c-42). Nach SriprsS 28.35 werden die Opfersubstan- 
zen mit einem punyadhavdacana* gereinigt. [M.R.] 


dravyadhivasa, n.m. [O], séjour d’un objet ou d’une substance 
aupres [d’une divinité] ; soujourn of a thing or substance in propin- 
quity [of a deity]; Aufenthalt eines Gegenstands oder einer Sub- 
stanz bei [einer Gottheit]. 

[A] Syn. adhivasa (1)*. Certain substances and things which 
are to be used in an important ritual are kept in the proximity of a 
deity. This incubation prepares them, by a sort of marination. The 
notion is widespread, but the collocation dravyddhivdsa is not 
especially common: MatP kp 5.81; MrgV, introduction to kp 7.1; 
UKar 26.623. [D.G.] 

[xt] References for the term: SatS (V) 25.56a; AnS 19.27, 
23.4cd. [M.R.] 


dravana, n.nt. [QO], mise en fuite ; putting to flight; In-die-Flucht- 
Schlagen, Davonjagen. 

[A\] The siddhi* of putting people to flight (KMT 5.83, 6.48). 
T.] 


droha, n.m., Vv. s.v. devadroha. 


dvandvaja, a. [/\], né de la dualité ; born of opposites; aus Ge- 
gensatzen entstanden. 

According to TSB(D) 3.57, 89c-90b (the latter borrowed in 
KMT 4.68c-69b), this is one of three different kinds of instruction 
or teaching (upadeSa). The first is called suddhi or Suddha (purity/ 
pure), and is available at the state of creation (udbhave), the second 
is called dvandvaja, born of duality, characteristic of the state of 
differentiation (vislese) and the third is samkirna or misra (mixed), 
in the state of dissolution (Jayasamstha). See also TSB(D) 9.343- 
344, which states that the bonds of the soul are destroyed by these 
teachings (Suddhadvandvajamisrac [°misradc em.; °misras codd.] 
ca yada devi vinaSsyate | tada mukto bhavaty Gu pasajalena suvra- 
te |). (J.T.] 


dvahpati, n.m., v. s.v. dvarapala. 


209 


dvatrimSadaksaramantra 


dvatrimSadaksaramantra, dvatrimSaksara, nn.m. ou nt. [O], 
mantra de 32 syllabes ; mantra of thirty-two syllables; zweiund- 
dreiBigsilbiger Mantra. 

[A\] This could describe any mantra of anustubh length. In the 
SvT (3.13, 6.91, 9.11, 9.16) it is used to refer to the full Vedic 
form (as opposed to a bija*) of the aghoramantra™, VIZ. 
aghorebhyo ’tha ghorebhyo ghoraghoratarebhyas ca| sarvatah 
Sarva sarvebhyah namas te rudra riipebhyah (thus according to 
SvT 1.41-43), which is there the mahadmantra of Bhairava*. Kse- 
maraja’s commentary on SvT 1.41-43 expounds an esoteric mean- 
ing of the mantra and quotes an earlier Lakula* analysis from the 
lost Paficarthapramana. [D.G.] 


dvddasamirtayah, n.f.pl. [Xi], douze formes; twelve forms; 
zwolf Manifestationen. 

1. The twelve Vytthantaras* or murtipdlas*; eg. NaS 4.93c. 

2. Twelve forms of the paramadtman which appear in the pro- 
cess of creation of the world. These twelve murtis* are gandha-, 
rasa-, ripa-, sparsa-, and Sabdatanmatra (v. s.v. tanmatra), dis, 
kdla*, manas*, ahankdra (v. s.v. garva), buddhi*, prakrti* and 
yogavigraha (ParS 2.52-53). [M.C.-D.] 


dvadasaksaramantra, n.m. {5}, mantra de douze syllabes ; the 
twelve-syllabled mantra; der zwilfsilbige Mantra. 

Der Begriff kann im Prinzip jeden zwélfsilbigen Mantra 
bezeichnen; haufig ist damit aber einer der wichtigsten Mantras 
des Paficaratra gemeint, namlich OM NAMO BHAGAVATE VASUDEVAYA: 
s. z.B. SanS brahmardtra 9.10c-11b; PadS cp 24; NaS 3.3-49. 
Siehe auch SP4, p. 295. [M.R.] 

— astaksaramantra. 


dvadasangula, n.nt. [A], ce qui est mesuré par douze travers de 
doigt ; that which is measured by twelve finger breadths; das zwolf 
Fingerbreiten Messende. 


Désignation du dvddasanta* dans SarK 23.14; VsikhT 239: 
Kir 8.73. [A.P., D.G.] 


dvddaSsanta, n.nt. [O]. 


: [A] Syn. dvddasangula, dvadasagocara, dvidasanta, dvisat- 
anta. — 
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Ce centre du corps imaginal est désigné comme étant « A la fin 
de douze [travers de doigt] » parce qu’il est concu comme se trou- 
vant a douze travers de doigt au-dela du corps physique ou, plus 
précisément (et de fagon habituelle) comme situé A douze travers 
de doigt au-dessus de la « fente de Brahma », le brahmarandhra* 
ou brahmabila, au sommet du crane. C’est le point le plus élevé du 
corps imaginal, le point ultime de la montée de la kundalini*, ou 
de P’uccara* d’un mantra, celui ot l’adepte atteint le plan de la 
divinité supréme. I] a une place importante dans la conception du 
corps imaginal et dans les pratiques méditatives, rituelles et de 
yoga de nombre de textes Sivaites. 

Les références a donner sur sa place dans diverses pratiques et 
spéculations seraient innombrables. Parmi les passages les plus an- 
ciens qui font référence a ce point (avec l’expression dvddasanta) 
sont ceux du SarK (2.4, 8.28). 

Dans le KJN, 17.18ff., c’est le point ot se dissout le hamsa* ou 
kundalini. Dans le NTU ad NT 7.1-5, il est donné comme le 16° 
des seize Gdhara* que connait ce texte, interprétation qui ne parait 
pas étre reprise plus loin (NTU ad NT 8.41) ot Ksemaraja cite 
VBh 28. Le SvTU ad SvT 6.21 le mentionne également — mais 
quid du point de vue du SvT et du NT eux-mémes ? 

Dans le VBh, ot le dvadasanta/dvisatkantaldvadasagocara 
(28, 50, 51, 55) est un point ot la pensée doit se fondre dans la réa- 
lité supréme, ce centre ne parait pas clairement distinct du brahma- 
randhra : voir VBh, trad. SILBURN 1961, pp. 80-100. 

Selon certaines traditions du Kula*, il y aurait, non pas un, 
mais deux dvddasdanta, qui jouent un role dans des spéculations et 
pratiques relatives au mouvement du souffle vital ou respiratoire 
(prana*) lié éventuellement a |’énoncé d’un mantra. Le TA 5.144 
mentionne ainsi, 4 propos de la pratique du mantra SAUH associé a 
l’union sexuelle « les deux voies du dvddasdanta » (dvadasantapa- 
thau), menant le souffle, 4 partir du coeur, soit au Sivadvadasanta*, 
supérieur, situé au-dessus du brahmarandhra, jusqu’ou monte 
Vardhvakundaliné*, soit au ndsikyadvadasanta* qui est propre a 
l’énergie : sakto dvadasantah, selon Jayaratha — TAV ad TA 6.61 
— qui précise (a propos de spéculations sur le temps) que ce souffle 
part du coeur (v. s.v. saktidvadasanta). C’est ce deuxiéme dvdda- 
Santa qui se trouve, semble-t-il, au niveau du brahmarandhra. Ce 
souffle, précise ce texte, s’étend chez toutes les créatures sur 
trente-six arigula, sa longueur effective étant proportionnelle a la 
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taille de chaque étre. Dans un autre passage du TA (7.68b-70a), ou 
la perspective est cosmique, le souffle va du gros orteil (padan- 
gusthat) a la brahmakundalika supérieure (ardhvastha) pour se 
prolonger jusqu’au dvddasanta, notion reprise dans TA 16.110b- 
113 ou Abhinavagupta se référe, pour |’étendue du souffle, au 
Trisirobhairavatantra auquel remonte donc peut-étre la notion des 
deux dvddasanta — voir GNOLI 1999, p. 413, note. [A.P.] 

— cakra, prana, bahyadvadasanta, bhogadvadasanta, hrdaya. 

[<4] Belegstellen aus Paficaratra-Texten: z.B. JayS 20.227c, 
28.134cd; SatS (V) 17.18d, 22c; LT 35.32c, 40.6a; NaS 9.25. NaS 
9.232 identifiziert den dvadasanta mit dem ,,héchsten Ort“ (para 
pada), der nirvana genannt wird. [M.R.] 


dvara, n.nt., v. s.v. torana, dvarapala, dvarapiija, dvarapratistha, 
dvarabandha, randhra. 


dvarakumbha, n.m. [O], vase de porte ; door-pot; ,,Tor-Topf*. 

[xt] Die dvarakumbhas sind acht Tépfe, die jeweils in Paaren 
bei den vier Toren eines mandapu* stehen. Laut NaS 23.37-41 
werden in diesen folgende Gottheiten vergegenwartigt: Pirma und 
Puskara im Osten, Ananda und Nanda im Siiden, Virasena und 
Susena im Westen, Sambhava und Prabhava im Norden. Weiters 
wird in jeden Topf ein Edelstein gelegt, und zwar von Osten begin- 
nend: Rubin (padmaraga), Koralle (pravala), Katzenauge (vai- 
dirya), Topas (pusyaka), Saphir (nila), Smaragd (marakata), Perle 
(muktaphala), Bergkristall (sphatika). Die dva@rakumbhas werden 
hdufig zu Beginn des Rituals gemeinsam mit den toranas* und 
dhvajas* verehrt (z.B. PadS kp 9.7ab; NaS 16.7; IS 10.173ab). 

Fiir die acht in den dvarakumbhas gegenwirtigen Gottinnen 
bei der Verehrung von Sri als Hauptgéttin siehe PadS kp 29.51d- 
53b und SriprsS 25.9c-10b. Fiir eine Beschreibung der Form eines 
dvarakumba siehe MarkS 14.59abc. [M.R.] 

[A] This expression is also used in South Indian sources for 
the pots placed at the entrances of a mandapa created as part of the 
process of pratistha (1)*, e.g. in Aj 10.25; Su kp 37.69: IsgP kp 
56.16, 57.16, 60.25, etc., and in mandapas fox festivals (utsava*), 
e.g. UKam 6.152; Su kp 14.66. Such pots — filled in pairs with 
paticagavya*, jewel-water (ratnodaka*), scented water (gandhoda- 
ka*), the herbs Simhi and Vyaghri and with flowers — go back to 
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pm OMEN) 
the earliest known tantric account of lirtgapratistha*, that of Ni 
GuSi 2, where they are simply referred to as kalasgas (2.62). [D.G.] 


dvadradevatda, n.f., v. s.v. dvarapala. 


dvarapala(ka), dvarapa, dvahpati, nn.m. (O}, gardien de porte : 
doorkeeper; Tiirwiichter. 

[A] This expression is commonly used today to refer to the 
two often anonymous figures immediately flanking the door of a 
temple, or to the two named watchmen to be visualised flanking 
the doorway to the place in which one is to worship (yagagrha*), 
which, in the Siddhanta, are Nandin* and Mahakala*. The posi- 
tions of these Saiddhantika door-deities is reversed in the Bhaira- 
vasrotas (SvT 2.25 and Ksemaraja’s commentary thereon, as well 
as on NT 3.9). Ksemaraja also records that in the Trika* of the 
Trisirobhairava they are replaced by Dindi (2)* and Mahodara and 
that in the vamasrotas* the regular Saiddhantika figures are joined 
by Mes4sya and Chagalasya. These last two are included, however, 
in TA 15.186, where Abhinavagupta appears to claim to be follow- 
ing Trika* works (TA 15.184ab: trisirahSGsanadau ca sa drsto 
vidhir ucyate |). Ksemaraja does not mention that Dandin and 
Pingala are the watchmen of Sivasiirya* (SP1, mantras after 2.5). 

The expression dvadrapdla is also used for all the deities that 
are visualised on the doorway (e.g. SP1 3.1; JR, p. 32; PKam 
4.275), in other words Nandin and Ganga on the right post, Maha- 
kala and Yamuna on the left post, and Sarasvati, Mahalaksmi and 
Ganeéa (2)* reading from left to right across the lintel, and finally 
astra* in the threshold (SP1 3.1-2, the Kashmirian text of which 
omits Mahalaksmi, as does the commentary of Trilocana; AP, pp. 
51-52, 55; PASt 6-12). BRUNNER’s diagram showing the dispo- 
sition of deities on the doorway (SP1, Pl. IV) reverses left and 
right (to be more accurate, she assumes that it is the Western rather 
than the Eastern doorway that is faced and, since the placement of 
divinities is in this context explained with “North” and “South” 
rather than “left” and “right”, this means a reversal of positions if 
one transposes from one doorway to the other), following her 
understanding of Nirmalamani’s commentary on the AP (p. 53), as 
she explains in her notes (1963, pp. 90-92). She may be correct in 
so doing. 


Vg 


dvarapaja 

In some contexts all eight members of the @varana* of ganesas 
(1)* function as dvdrapdlakas for the four gates in the cardinal 
directions (thus AP, p. 151; cf. MatP kp 7.7-8, where Lohita and 
Visakha are found instead of Uma and the bull; cf. also Rau kp 
32.6ff., which has an almost entirely different group of figures, all 
illustrated in the plates between pp. 56 and 57 of SP2). [D.G.] 

[Xt] Syn. dvdradeva(ta). Die dvarapdlas sind im Pajficaratra die 
bei der Tiiréffnung gegenwartigen Gottheiten. Nach JayS 13.76c- 
82a (= LT 37.41c-54a) z.B. sind dics Ksetrapala auf der Tur- 
schwelle, Laksmi auf dem Tiirsturz, im unteren Bereich des rech- 
ten und linken Tiirpfostens auBerhalb der Tir Canda (v. s.v. 
candesa) und Pracanda, innerhalb der Tiir Jaya und Vijaya, in der 
Mitte des rechten und linken Tiirpfostens auferhalb der Tir Yamu- 
na und Ganga, innerhalb der Tiir Sankhanidhi und Padmanidhi. 
Fiir andere Listen von Tiirwachtern siehe VisS 20.58c-68; Haya 
42.10; AgPur, 61.5. 

In jiingeren Texten, die architektonisch entwickeltere Tempel 
beschreiben, werden dvdrapdlas fiir die verschiedenen Tore im 
Tempel, z.B. auch fiir jedes @varana*, beschrieben; siehe z.B. NaS 
13.320-324b, 15.214c-230; PadS kp 10.63c-75b (= SriprsS 15.2- 
13b und BhT 3.28c-31b); ParS 11. Vgl. auch kumudddi*. [M.R.] 

— dvarapija, dvadrapratistha. 


dvarapija, nf. [CO], culte a la porte ; worship at the door; rituelle 
Verehrung bei der Tiir. 

Syn. dvarayaga, dvararcana, dvararca. 

[A\] This expression (SP4 10.12; PKam 4.279) does not refer 
to the worship of the door, but rather to the visualisation and 
worship of a group of particular deities on the lintel, doorposts and 
threshold of the temple or place of worship (yagagrha*). These 
deities may be referred to collectively as the dvdrapdlas (v. s.v.). 
This visualisation and worship is a preliminary to passing through 
the door to perform obligatory daily worship (nityapuja*). [D.G.] 

[<4] Fir Paficaratra-Belege siehe JayS 13:76e82ae=0RT 
37.41c-54a; MarkS 22.22c-24b; VisS 20.58c-68. [M.R.] 

— pravesa. 
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dvarapratistha, n.f. [O], installation de la porte ; installation of 
the door; rituelle Installierung der Tiir. 

[<*] Bei der dvarapratistha werden, nach einer rituellen Vorbe- 
reitung der Tiir, die dvarapdlas* dort vergegenwiartigt; siehe PadS 
kp 32.101-104; Haya 42. Nach dem Haya kann die dvarapratistha 
vor oder nach der pratisthd (1)* des Gottes durchgefiihrt werden 
(vgl. dvarabandha*); es gibt unterschiedliche Vorschriften fiir die 
beiden Varianten; vg]. auch AgPur, 61.2c-7b fiir eine Kurzversion 
des Textes von Haya 42. [M.R.] 

The installation of the door and deities on the door 
(dvarapdla*), referred to as dvdrdaSritapratistha, is taught in SP4 7 
and PLSS 19.29-38. For South Indian accounts, see e.g. UKar 86 
and AA 23. [D.G.] 


dvarabandha, n.m. [©], construction de la porte ; construction of 
the door; Errichtung der Tiir. 

[Xt] Nach HayaSirsapaficaratra 42 gibt es bei der dvarapra- 
tistha* zwei Moglichkeiten, namlich sie vor oder nach der pra- 
tistha (1)* des Gottes durchzufiihren. Bei der ersten Alternative 
wird zunachst Gott installiert, danach dvadrabandha durchgefihrt, 
d.h. die Tiire errichtet, und erst dann die pratisthd fir diese vollzo- 
gen. Bei der zweiten Moglichkeit wird die Tiire im Zuge der dva- 
rapratistha errichtet; danach wird Gott installiert (siehe besonders 
42.3-4, 16c-17b und 30cd). [M.R.] 

[A] Some paddhatis* state (SP4 3.21; PLSS 16.73) that the 
linga* may be brought into the sanctum to be set in place before or 
after the fixing of the doorposts (or doors?) (dvarabandha). Some 
South Indian Temple Agamas (Su kp 36.3; Aj 18.31-32; Rau kp 
30.52-53) explain that the pratistha of the liga should take place 
either before the dvarabandha or before the placing of the crown- 
ing bricks (miirdhestaka*). [D.G.] 


dvarasparsana, n.nt. [A], toucher des ouvertures [de la tetele; 
touching the apertures [of the head]; Beriihren der Offnungen [des 
Kopfes]. 

A ritual action performed as part of the ritual sipping of water 
(Gcamana*, upasparsana) after the wiping of the corners of the 
mouth (srgvimarjana). 

Bhoja describes the order of touching in SiSarP(S) (ms. B, fol. 
3r): .... andmikangusthabhyam mukhandsdlocanakarnavivarani 
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samsprsya daksinavamakramad amSadvayam nabhim sirah sam- 
sprsya, “... touching with the thumb and the ring finger the aper- 
tures of the mouth, nose, and the eyes in the order of right to left, 
and then the two shoulders and the navel and the head”. As the 
name dvdrasparsana indicates, the subsequent touching of the two 
shoulders, the navel, and the head is presumably a separate ritual 
action that completes the @camana. This same sequence is also 
given by Aghorasiva quoted ad SP1 1.47a: ... argusthanamika- 
bhyam mukhandasikaksikarnavivarani ndbhihrdamsadvayasiramst 
daksinavamakramena hrda samsprsya...; Ksemaraja ad SvT 2.6 
simply identifies the eyes as the first aperture to be touched: ... ca- 
ksurddidvarasparsanam ca. [S.V.] 


dvarangani, n.nt. [A], parties de la porte ; parts of the door; Teile 
der Tiir. 

The parts of the door are to be purified at the beginning of the rite 
of dvarapratistha* (SP4 7.1). BRUNNER notes ad ijoc., pp. 314-315 n. 
3, that the expression could also refer to the dvarapdlakas*. [D.G.] 


dvikubja, n.m. [A\}, 4 deux bosses ; the twice hunch-backed; der 
zweifach Krumme. 

Nom parfois donné 4 la lettre s 4 cause de sa graphie : TAV ad 
3.140, vol. 2, p. 145, cit. Nighantu : trayastrimso vyafiijanam ca 
dvikubjah sparsa eva ca. (Il s’agit, dans cette citation, de hamsa*, 
formé des deux phonémes HA et SA). [A.P.] 

Other graphic elements corresponding to mantric sound may be 
so named, as for example, something at the level of samana* in 
SPSt 33, according to the anonymous commentator. [D.G.] 


dvijatvapadana, n.nt. [A], faire de quelqu’un un deux-fois-né ; 
making someone twice-born; jemanden zu einem Zweimalgebore- 
nen Machen. 

In some accounts of some forms of initiation (diksa*), the initi- 
and must be ritually stripped of the caste of his birth (jatyuddha- 
ra*), have the impurities of food and semen removed from him, be 
made into a brahmin (even if the initiand is already brahmin), and 
given the status of being “one who belongs to Rudra” (rudramsa- 
padana*). We do not always find all of these together, and the se- 
quence in which they are given varies: see BRUNNER’Ss discussion 
on pp. 131-135 ad SP3 2.12 (where most of the rites are mentioned 
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as part of what Somasambhu refers to as a samskdradiksa*). As for 
the first occurrence, although the term dvijatvapddana is not used 
in the Nisvasa, the rite is referred to in an elaborate diksd that takes 
the form of the worship of a series of mandalas* representing each 
level of the cosmos, an initiation described in Ni GuSi 8. In the 
account of the worship of the mandala of Kalagnirudra* among 
the hells (naraka*), we read (8.22-23): evam ya: stva vidhanena sa- 
dina diksam Grabhet | rudrabijayutenaiva §atahomena Suddhyate || 
deSoddhare yonidose bijaharasubhasubhe | dvijatvam labhate so hi 
dvigate rinagodhitam ||. “Having thus worshipped [the mandala} 
according to prescription, one should begin the initiation using the 
letter before 5 together with the seed-syllable of Rudra [in other 
words, one should use the mantra HUM]; with a hundred oblations 
he is purified with respect to removing the local specificity [of 
birth], the stain of the womb, of seed, of food, of merit and de- 
merit, and he obtains brahminhood. With 200 oblations he is 
exonerated of his debts [to gods, rsis, ancestors].” In the Mrg too, 
the term dvijatvapddana is not used, but Narayanakantha identifies 
the rite as the giving to the initiand of an upavita over which the 
Siva-mantra has been recited, a rite described in Mrg kp 8.69. As 
for the term itself, perhaps it appears first in SvT 4.67. [D.G.] 


dvijatadhanu, n.nt. [/\], arc double ; double bow; doppelter Bo- 
gen. 

A synonym in DPS(D) 6.30 (reading dvijatadhanu) for the 
expressions thayugala, thayugma, thayuga, dvitha used in various 
texts (e.g. Garudapaficaksar1 12.46ab; KuU 16.2c; ST 10.109, 
19.44c; ISgP samanyapdda 13.47 etc.) to denote the formula tha 
tha (or thah thah), as a code for SVAHA. Thus Raghavabhatta ad ST 
10.109: thayugalam svaha. The element dhanus presumably de- 
scribes the shape of the letter tha in many old scripts, which is 
round. [S.V., C.W., D.G.] 


dvitattvadiksa, nf. [O], initiation avec deux tattvas ; initiation in- 
volving two tattvas; Initiation mit zwei tattvas. 

[A] Mrg kp 8.154c-155 mentions six types of tattvadiksda*, in 
other words types of salvific initiation in which the karman* of the 
initiand is caused to be consumed in sections of the universe that 
are determined by different sets of tattvas (1)*. Each set of tattvas, 
whether there are thirty-six or nine or one, encompasses the whole 
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universe. Among the six mentioned is a “two-tattva initiation”: py- 
thag va sarvatattvani prakrtyadyani va nava | atmavidyasivakhyani 
fSodhyam dvitayam eva va | Sivasakti Ssivakhyam vad Sodhyam 
pajicakam eva va |. “Either all the tattvas are to be cleansed, or the 
nine beginning with prakyti*, or [the tattvatraya (1)* consisting of] 
Gtmatattva*, vidydtattva* and Sivatattva*, or the pair [consisting 
of] Siva and Sakti, or [the one tattva] which is called Siva, or the 
group of five (viz. prthvi* to akasa*).” [D.G.] 

[xt] Auch im Paficaratra gibt es bei der tattvadiksa die Vari- 
ante, zwei fattvas, stellvertretend fiir alle anderen, zu reinigen. 
Nach der JayS sind dies ifvara und pradhdna (z.B. JayS 
16.143cd); vgl. weiteres s.v. tattvadiksa. [M.R.] 

— tritattvadiksa, diksd, navatattvadiksd, paficatattvadiksa. 


dvidaS§anta, n.nt. [OQ]. 7 
Syn. de dvadasanta* : TA 29.37cd. [A.P.] 


dvipatha, n.m. [A], croisée de deux routes ; cross-way; Kreuzung. 

The place where two roads meet is given a metaphorical inter- 
pretation in TA 15.93, where the term is explained as referring to a 
union of two: dvipatham dvayasanghattat, i.e., the flowing togeth- 
er of energy of the left and right nddis*. (See TAV ad loc. citing 
the NiSC: dvipatham vamadaksabhyam nadyor vahah paro ma- 
tah). [J.T.] 


dvisatkanta, n.nt. [O]. 
Syn. de dvadasanta* : ViBh 28; TA 15.314; LT 50.58. [D.A.] 


dvipa, n.m. ou nt. [O], ile ; island; Insel. 

1, [A\] The dvipas of pauranic cosmography are repeated in 
many Tantras: see, e.g., ParT 5.94ff. and notes at the translation ad 
loc. [D.G.] 

Das Paratantra bringt auBer den sehr bekannten Kulten wie 
dem der Kubjika, der Guhyakali und der Stividya* auch solche der 
weniger bekannten Gottinnen Piirnesvari (1.71) und Nisesvari 
(2.25) mit dem pauranischen System in Verbindung (SANDERSON 
2003/2004, p. 368). 

Entsprechend der seit den friihen Upanisads oft betriebenen Pa- 
rallelisierung von Makro- und Mikrokosmos finden die yogischen 
Werke Siddhasiddhantasangraha (SSS 3.22f.) und Vivekadarpana 
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(9.7 und 9.9, siehe REINELT 2000, pp. 184f.) die sieben Ring- 
kontinente und die dazwischen liegenden Ozeane im menschlichen 
K6rper wieder (ahnlich in Brahmanandagiris Saktanandatarangini, 
p. 11). Auch andere irdische Statten, etwa die heiligen Berge 
Meru, Kailasa, konnen im Ko6rper lokalisiert werden (Siddha- 
siddhantasangraha 3.25f; Vivekadarpana 9.5). Die 15 (16) Nitya- 
Gottinnen, die den Mondtagen (tithi*) entsprechen und zusammen 
die G6ttin Lalita verk6rpern, halten sich nach Bhaskararaya (im 
Kommentar zum LSN, Name 782: parakadsda) an 16 Orten auf: 
Meru, sieben Ringkontinente, sieben Meere und parakdsa. In 
jedem Jahr halten sich die Nityas an einem bestimmten Platz auf. 
Im 16. Jahr befindet sich Lalita im parakdsa (vgl. TRT 28.15ff.). 

Zu anderen Inseln als der genannten Siebenergruppe: Der 
Kaula*-Lehrer Matsyendranatha soll von candradvipa stammen, 
was méglicherweise in Bengalen zu lokalisieren ist. U.a. bei Jaya- 
ratha (ad TA 1.39f.) findet man das Bild des Bewohners einer 
Kokosnub-Insel (ndrikeladvipa/nalikeradvipa = Nikobaren?), der 
weder eine Vorstellung von Feuer noch den Wunsch nach diesem 
hat. Dieser Vergleich geht méglicherweise auf Vacaspati Misra zu- 
ruck (Komm. zu Gautamas Nyayasitra 1.1.3). (C.W.] 

[x4] Apart from the islands known from Pauranic descriptions 
of the world (see, e.g., the saptadvipa description in ParS 26; PadS 
jp 9), an important island that appears in many Paficaratrika texts is 
§vetadvipa*, the White Island on the ocean of milk. V. s.v. [M.C.- 
D:] 

2. [A] V. s.v. dvipamnaya. 

3. V. s.v. manidvipa. 


dvipamnaya, n.m. [A\}. 

The first of a set of four Gmndyas* in the KMT, the others be- 
ing devi-, pitha- and siddhamndya, v. KMT 9.107 sqq. However, it 
is only the dvipdmnaya that is described in detail in chapters 20- 
21. In the context of the dvipamndya, the word dvipa has the 
following meanings. 

1. Islands or continents associated with aeons. KMT 20 (which 
starts with the goddess’s question about dvipdmndya) describes 
five islands or continents in five aeons, from darker to brighter, to- 
gether with four minor islands (upadvipas), and states that every- 
thing arises from them. The foremost is candradvipa (the fifth) in 
the middle. The dvipas are associated with other sets of sacred 
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places: with ksetras (2)*, upaksetras*, pithas*, upapithas*, sam- 
dohas* and upasamdohas. 

2. Internal dvipas. The dvipas then are also said to be found in 
the body. KMT 20.60-63 names eight body parts associated with 
eight matr* names, while 20.64-65 also lists eight male deities. 

3. Islands (or continents) representing the consonants. KMT 
20.25 mentions thirty-four dvipas, all of which have rulers (adhi- 
patis) and in each of which one can obtain siddhis*. Ch. 21 (enti- 
tled dvipamnaya in the colophons) first describes a puja* of twelve 
Yoginis* with Sabdarasi* in the middle of the lotus, and then gives 
a long list of sacred islands and regions, dvipas and desas, to be 
worshipped on a mandala*. 21.15 sqq. lists their rulers, guardians 
and goddesses. First a set of male deities is given who are also 
ksetrapdlas* and protect the practitioner. From 21.21, each of the 
thirty-four islands is listed with one ksetrapdala and several ruling 
goddesses. Each island represents a consonant, from KA to KSA. 
(ek ] 


dvesa, n.m., V. S.Vv. vidvesana. 


dvaitacadra, n.m. [A], conduite dualiste; dualistic prac- 
tice; Wandel der Zweiheit. 

Opposite of advaitacara*, which is the more commonly used 
term. JRY(Se) satka 4, 33.44 explicitly prohibits dual practice, in 
other words it prescribes the obligatory use of impure substances: 
dvaitacaram [tu] varjayet. The passage is cited in the TAV ad 
29.73c-74. This is not, as one might expect, exclusively a pejora- 
tive label used by non-dualists to refer to Saiddhantika dualists, for 
the Kir (39.20-21) mentions approvingly that those belonging to a 
type of practitioner known as hamsa* are devoted to “dual prac- 
tice” (dvaitacararatah). [J.T., D.G., H.1.] 

— kuldcdra, nirdcara, vamacara, virdcara, sarvacara. 
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dhatadiksa, nf. [A], initiation avec pesée; scales-initiation; 
Initiation mit einer Waage. 

Syn. tulddiksa* : NarPP ad 3.83 and the essay at the end of 
Sy9TUis, p. 75. [D:G.] 


dhanafijaya, n.m. [O]. 

[AA] One of the second group of five in the list of ten vital 
breaths (Ni NaSi 4.129; SarK 10.6; SvT 7.17; Satika-Kalottara 
89). In the K@lottara tradition (SarK 10.13), this breath is held to 
be the last to remain in the body at death, and this idea seems to 
have been clumsily introduced into the SvT (7.314, followed by 
TSB[D] 28.44). In the Ni NaSa, the source of the SvT, however, it 
is kirma* that remains in the corpse and causes it to dry and shrink 
(NaSt 4.129), whereas dhanafjaya produces sleep and weariness 
and is the “linker” (yojaka) of the soul to its next embodiment 
(NaSt 4.127cd): nidradtandrikara§ canyo yojako hi dhananjayah. 
(The SvT has dhanafijaya remain in the corpse, but retains the no- 
tions that it “links” the soul and that it is ki#rma that causes the 
corpse to dry and shrink.) [D.G.] 

[Xt] See SanS rsiratra 1.29c; AhS 32.32d; PadS yp 2.27b; ParS 
3.103d; RASTELLI 2006, pp. 520-526 and 532-534. [M.R.] 


dhanin, a. {A\], créancier ; being a creditor; Glaubiger. 

Se dit d’un mantra défavorable 4 un adepte et qui, pour cela, 
est décrit comme en étant le créancier. Le mantra se trouvant dans 
cette situation peut en effet retirer quelque chose a l’adepte, donc 
lui nuire (Raghavabhatta sur ST 2.129-131). V. s.v. rnidhanicakra 
et rnin. [A.P.] 


dhanus, n.nt. [O]. 
A synonym for the syllable DHA given in JRY(Se) 4.71.37. Cf. 
JayS 6.49, which calls DHA by the name sarngadhrt. [J.T., Sev, 


D.G.} 


dharma 


dharma, n.m. [O]. 

One of the properties of the buddhi* and a leg of the throne of 
worship; for more details v. s.v. jAdna and dharmadi. This would 
correspond to karman (1)*, which is of course in any case nor- 
mally one of the three bonds (pasa*). [D.G.] 


dharmadi, n.nt. [©], dharma et les autres ; dharma and the others; 
dharma und die anderen. 

[A\] This ambiguous expression may refer to the four positive 
buddhigunas of dharma*, jfidna*, vairadgya* and aisvarya™ (e.g. 
BhK 55) or to the full list of eight that includes also their opposites 
(e.g. Ni NaSi 2.64, fol. 33v; KirV ad 1.13). A common context in 
which dharmddi appears (e.g. Kir 14.22; Mrg kp 1.4; PKam 
4.320), however, is that of the throne of worship (Gsana*), where, 
according to Saiddhantika theologians going back at least to 
Narayanakantha (ad Mrg kp 1.4-5), it refers to a list of four entities 
with the same names that are to be visualised as lions supporting 
the eight-petalled lotus blossom on which SadaSiva* reigns, but 
that are in fact not buddhidharmas*; they are rather powers be- 
longing to Ananta* the Vidyesvara*. (In later literature it is Rama- 
kantha’s formulation of this view [as expressed ad SarK 5.2c-3b] 
that is often echoed [e.g. MrgPT, p. 93], but the view might even 
go back to the ParT [App. I, fragment L. 130].) 

adharma*, ajiidna*, avairdgya* and anaisvarya*, visualised as 
bicoloured homunculi that serve as cross-struts between the lion- 
legs, are also conceived of as Ananta’s powers (e.g. AP, p. 88); 
they are absent from the throne in early Saiddhantika works (v. s.v. 
jnana [1]}), which probably explains why it was possible to refer to 
the throne as sadutthdsana* (the six constituents being @dhdarasak- 
t*, the four legs, and the lotus blossom), although it could be 
argued that that expression always referred to an abbreviated 
throne. [D.G.] All eight feature in PBY(H) 12.15-18 in the de- 
scription of the throne of worship. [Cs.K.] 

In the cosmographical chapter of the Kir, the four legs of the 
throne become transmuted into bhuvanas* in the tattva (1)* of 
isvara* (Kir 8.138a: dharmadya§ carands tatra ...). Perhaps this 
odd inclusion, so high in the cosmos, also reflects the conviction 
that the legs of the throne could not be the buddhidharmas, as they 
presumably were intended to be originally. [D.G.] 
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[Xt] Im Paficaratra erscheinen dharma, jidna, vairdgya, 
aisvarya sowie adharma, ajfdna, avairagya und anaisvarya eben- 
falls als Teile des Throns, und zwar als dessen FiiBe (pada). 
dharma usw. haben Menschengestalt und Lowengesichter, sind 
weiB und stehen in den Zwischenhimmelsrichtungen. adharma 
usw. haben dieselbe 4uBerliche Gestalt, sind rot und stehen in den 
Haupthimmelsrichtungen (JayS 12.5c-9b; PadS cp 3.108-111b; 
SriprsS 28.160c-162; VisS 10.90c-92). Interessanterweise heift es 
auch in den Pajficaratra-Texten haufig, daB in deren Mitte Sadasiva 
steht (PadS cp 3.111cd; SriprsS 28.163ab; BhT 16.37c-38 [Sriprs 
und BhT sind vermutlich von der PadS abhingig]; nach VisS 
20.78cd Rudra). Nach ParS 4.28c-31 werden dharma, jfdna, 
vairagya und aisvarya durch Vasudeva*, Samkarsana*, Pra- 
dyumna* und Aniruddha* verk6rpert. Laut der VisS hat jeder von 
dharma usw. eine individuelle auerliche Gestalt; siche dafiir 
20.84-102 (cf. PM 16.78). [M.R.] 


dharmadharma, n.m. [| /\|, mérite et démérite ; merit and demerit; 
Verdienst und Unrecht. 

1. Selon la croyance quasiment pan-indienne en la rétribution 
karmique, le mérite et le démérite accumulés par un individu 
déterminent la série de ses existences postérieures, voire la cessa- 
tion de cette série. Les Sivaites non dualistes considérent également 
que le cycle des renaissances est déterminé par le mérite et le 
démérite, mais ils présentent la croyance méme en des actes 
moralement qualifiés et en la nécessité de leur rétribution comme 
lune des souillures (mala*, entendues comme de simples croyan- 
ces erronées et non comme une substance matérielle telle que le 
mala du Saiva Siddhanta) qui rendent possible la transmigration et 
dont il convient par conséquent de se défaire pour se libérer. Ainsi 
Abhinavagupta définit-il « impureté karmique » comme « con- 
sistant en mérite et démérite » (IPV,, vol. 2, p. 221 : dharmadhar- 
mariipam karmam malam), et selon lui, c’est seulement dans la 
mesure ow |’individu croit au mérite et au démérite de ses actions 
qu’il transmigre (sur cette redéfinition de kKarmamala, voir par ex. 
SANDERSON 1992, pp. 288-289, et RATIE 2009, pp. 355-356), 
tandis que la distinction entre mérite et démérite (dharmadharma- 
vyavastha) est en derniére instance dépourvue de sens étant donné 
que Siva est l’unique agent dans |’univers (IPV;, vol. 2, p. 149). 
Dans PTV, pp. 234-236, Abhinavagupta présente d’ailleurs « l’in- 
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hibition » (Sanka*) « qu’on désigne sous le nom de mérite, etc. » 
(dharmddisabdanirdesya) comme une construction essentiellement 
destinée a maintenir l’ordre social, et il souligne son caractere 
changeant «selon la religion et la région » (pratisastram prati- 
degam) : voir SANDERSON 2005, pp. 110-111, n. 63e(1-R4 

According to the SJU, which, like the Ni and the non-eclectic 
recension of the Kalottara, does not know of the existence of mala, 
bondage consists of dharma and adharma (SJU[G] 28.11). 

2. A synonym for the pair of exhalation and inhalation (SvT 
4.249c-251b; SvTU: dharmadharmabhyam prandpanadbhyam) ot- 
ten used in the context of homologising time with the breath. Day, 
white and dharma correspond to exhalation, and night, black and 
adharma to inhalation. TA 6.74c-75b citing the Viravalikula: sita- 
sitau dirghahrasvau dharmadharmau dinaksape || ksiyete yadi tad 
diksa vyaptya dhyanena yogatah | “If the [exhalation and the inha- 
lation in the form of the] black and the white, the long and the 
short, dharma and adharma, day and night cease, then that is 
[equivalent to] initiation by pervasion, meditation [or] yoga.” 
(TAV ad loc.: yadi nama prandpanarapau sitdsitau parasparavya- 
vrttya vartamanau dirghahrasvadisabdavyapadesyau Subhasubhau 
paksau ... tad eva vyaptya dhyadnena yogena ca diksa...) The com- 
mentator Jayaratha, citing an unidentified source as evidence, 
explains that these terms are synonyms (nadmaparydyavdcaka): 
sitdsitau kathisyami namaparyayavacakaih | ity upakramya — ahah 
Suklas tatha prana iti | adharmas ca ksapé caiva. The KuS fol. 42r 
similarly identifies dharmaddharma, the yogic day and night 
(ahoratra), and the course of the outbreath and inbreath, and fur- 
ther states that this constitutes the hamsa* mantra: dharmdadhar- 
mam ahoratra<m> prandpanagatih priye | hamsam etan mahdadevi 
aksaradvayam uccaret ||. A similar catalogue of identifications is 
also given in Sambapaficasika 25 (prandpandv ... dharmadhar- 
mau); see also DDS(D) 212cd. [S.V.] 


dhatu, n.m. [O], élément anatomique de base ; constituent element 
[of the body]; Grundbestandteil [des K6rpers]. 

1, [A\] Ces éléments sont traditionnellement au nombre de sept. 
Ce sont le chyle (rasa), le sang (rakta), la chair (mamsa), les os 
(asthi), la graisse (medas), la moelle (majjan) et le sperme (Sukra). 
Des textes tantriques, toutefois, ne comptent parfois que six dhatu, 
avec la peau (tvac) comme premier élément de la liste a la place du 
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chyle (rasa) et en excluant le sperme. C’est ce que fait la YHDi, p. 
189, ce qui permet d’avoir autant d’éléments corporels constitutifs 
que de déesses qui les gouvernent, lesquelles sont au nombre de 
six (v. s.v. da@didevatah). Le KMT 14.23b et 27b, quant a lui, avec 
la liste de six dhatu, y ajoute le sperme pour en avoir sept ; c’est ce 
que fait aussi la SatSS 21.31a et 21.25b-26a (tvagddyam dhatusap- 
takam). Le sujet est examiné par HEILIJGERS-SEELEN 1994, pp. 62- 
66, a propos de la nature du corps grossier (pinda*). [A.P.] 

2. At the same time as the deposition of jewels (ratnanydsa*), 
eight dhatus beginning with haritdla, eight types of seed beginning 
with barley, and eight metals beginning with gold are to be placed 
in the same positions as the jewels. According to SJU(G) 19.97-99, 
for example, the eight dhdtus are haritdla, manahsila, afjana, 
hemamaksika, vimalaka, pdrada, astraka, and rocana. As a ninth, 
gairika is added in the centre (brahmasthdna*). For a detailed 
study of this practice that draws on archeological evidence — par- 
ticularly that of specially shaped stone deposit-boxes made for the 
foundation rites (pratistha [1]*) across South East Asia — see 
SLACZKA 2006. (For textual evidence, she follows the Kasyapasil- 
pa, whose distribution of nine jewels, dhdatus etc. is tabulated on p. 
263.) [D.G.] 


dhatunatha, dhatudevata, nnf. [A], maitresse d’un élément ; 
mistress of an element; Herrin eines Grundbestandteils. 

Déité présidant (ou associée) a un des éléments constitutifs du 
corps, les dhdatu (1)*. Pour le YH 2.60-61 (et la YHDi ad loc., p. 
189) et 3.30-31, ce sont six divinités féminines, Dakini*, Rakint, 
etc., qui sont une variété de Yogini. Le YH ne mentionne donc, 
quant il les cite, que six éléments. [A.P.] 

In PKS 7.28 and in MMP ad MM 17 there are seven, corre- 
sponding to the normal set of seven dhatus. [H.I., C.W.] 

— ddadidevatah. 


dhanada, n.m. ou a. [A], chien, canin ; canine; Hund, vom Hund 
stammend. 

The name of an animal, or an adjective derived from the name 
of an animal, in the PBY, where it is not unambiguously defined. 
dhanada flesh (madmsa, pala*) is consumed as caru* (PBY[H] 
62.28, 85.18) or offered in homa* (e.g. PBY[H] 83.149) — for brin- 
ging an outcaste (antyaja) under one’s power, according to 
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PBY(H) 52.6c-7b — while dhanada hide can be used to make a 
damaru* (4.346). The PBYS identifies dhanada as “canine” (dha- 
nadam §vanam ity uktam, fol. 89v), and the word svana (dog) oc- 
curs in two unclear statements concerning dhdnada in PBY(H) 
65.45 and 85.41cd. In one case the PBYS clearly uses dhdnada as 
a substantive: one is instructed to slay a black dhdnada and offer 
its flesh in homa before the goddesses (dhdnadam krsnasaram tu 
mantrendadnena calabhet| devinam agratah krtva tasya mamsan 
[em.; matsan ms.] tu homayet ||). Cf. PBY(H) 65.45ab, which 
might refer to dhdnada as “black dog”: dhanadam krsnasvanan tu 
mantrenanena cdlayet (em. calabhet?); this could find support in 
96.10ab, if it indeed means “dhdnada, among the carus prepared 
from dog; [and] vardhamdna, among [the nine] vratas [of the 
PBY]” (dhdnadam §vacarindan [em.; svacarindm ms.] tu vrata- 
nam varddhamdnakam). The word appears to be derived from dha- 
nada, “giver of wealth; Kubera”; but a relation between canines 
and Kubera, whose principal animal association is with the mon- 
goose (nakula), is not evident. [S.H., H.L., J.T.] 


dhanyapitha, n.nt. (O}, pitha de grains ; pitha of grain; pitha aus 
K6rnern. 

[Xt] Syn. dhdnyarasi (v. s.v.). Um ein dhanyapitha herzustel- 
Jen, muB der Boden der vedika* mit Kuhdung bestrichen werden; 
darauf wird ungeschilter Reis (vrihi, sali) gestreut, darauf ein Tuch 
gelegt, darauf geschilter Reis (tandula), darauf wieder ein Tuch 
gelegt und darauf Sesam gestreut. Auf das dhdnyapitha werden im 
Rituai z.B. die Topfe (kumbha [1]*) gestellt (PadS cp 11.66c; VisS 
10.146a, 25.41-43b, 26.9-11a; BhT 8.46). [M.R.] 

— kdlacakra (4.3), kumbhasthdpana, kumbharcana. 

[AA] Dem Inhalt nach findet man in Saiva-Quellen das Gleiche 
beschrieben, aber nicht den Begriff selbst: z.B. Rau kp 61.17c-18, 
18.72ff. [D.G.] 


dhanyaraSi, n.m. [O], masse de graines; heap of grains; 
Getreidehaufen. 

[A] A heap of grain is sometimes listed as one of several 
auspicious things (others being a cow with its calf, brahmins, a 
brahmin virgin, gold) presented to an image after its eyes have first 
been opened (netrodghatana*), e. .g. PKam 68.49; PKar 74.13, 
75.25, 76.15, 79.23, 81.15, 88.17; ISgP kp 34.44. By extension, it 
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is also “shown” to the new linga*, according to PKam 64.63, after 
the tracing of the liriga’s distinctive lines (laksanoddhara*), a rite 
which is in certain respects comparable to that of “opening the 
eyes” of a sculpted image, and also to the pitha*, once “cut” with a 
golden axe, according to UKam 35.120. 

A heap of grains is also prescribed as a resting place for objects 
of worship, e.g. pots (UKar 41.6, 69.7, 84.33, 88.5, 89.6): see 
dhanyapitha*. It is also used for laying down images awaiting 
installation (UKar 53.36), in which case the dhadnyardsi is further 
covered by a layer of wood, fur, feathers, cloth or hide (UK&r 
19.7ff.). The heap of grains used for laying out the image of Vigh- 
nega (after jaladhivasa*) is of seven varieties of grains, according 
to UKar 92.19-20. A bed of grains, although not labelled a dhanya- 
rasi, is also prepared for laying out the linga for Sayanddhivasa* 
according to Aj 40.49ff. and Rau kp 28.38, 29.12, 30.21-22, 36.16, 
etc. This seems related to, but not the same as, dhanyddhivdsana*, 
which involves partial submersion in the grains. [D.G.] 

[<4] V. s.v. dhanyapitha. 


dhanyddhivdsana, n.nt., [O], séjour dans des grains ; incubation 
in grain; Aufenthalt auf K6rnern. 

[A\] After the incubation (adhivadsa*) of an image in water (ja- 
lddhivadsa*), as part of the long ritual process of its installation 
(pratistha {1]*), an image should be incubated for a while in a 
heap of grains before being taken on a procession round the vil- 
lage, according to the Vamadevapadgdhati (376ff.). [D.G.] 

[x*] BharS 5 also describes such a dhdnyddhivasa after the ja- 
ladhivasa. [M.R.] 

— dhdanyapitha, dhanyardasi. 


dhamagarbha, n.m. {A}, intérieur du temple ; the inside of a tem- 
ple; das Innere eines Tempels. 

The inner sanctuary of the temple (SP4 3.56; PLSS 18.36, 
19.41; PKam 68.100). [D.G.] 


dhamatraya, n.nt. {O}, les trois luminaires ; the three luminaries; 
die drei Lichter. 

Syn. mandalatraya, mandalatrayi, mandalatritaya. (The term 
dhamatraya is not found in the Saiddhantika sources.) These are 
three concentric discs identified with the sun, moon and fire and 
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visualised above one another at the very top of the throne of men- 
tal worship, just below the principal deity. Although they do not 
feature in our best annotated text on Saiva ritual, the SP, they are 
to be found in most later Saiddhantika works (PM 16.47; AP, pp. 
89-90; PASt 25; JR, p. 78) and occasionally in some earlier ones 
(RauSS 9.9-10; Mrg kp 1.5 and 3.12; DiU 5.52, T. 150, p. 56) as 
well as in early non-Saiddhantika works (BhM 103; MVT 16.19 
and 23.16, etc.), and they are common to Vaisnava sources (e.g. 
JayS 7.23; ParS 4.36; PadS cp 3.114; VisS 20.106-107). This 
spread and the fact that they are variously homologised with other 
groups of three entities suggest that they may be an archaic feature, 
the original sense/purpose of which is perhaps not known to the 
redactors of some of the texts that employ them. In Saiva tantric 
sources, the sun-disc is presided over by Brahma, the moon-disc 
by Visnu and the fire-disc by Rudra (SvT 2.72-80 [almost all of 
which reappears as PKam 4.304c-310]). In the AP (pp. 89-90), 
Aghorasiva explains that they are to be placed on the tips of the 
petals, on the filaments and on the pericarp of the throne-lotus, and 
this instruction is the same in a range of later texts: PM 16.47cd; 
PKam 4.304ab; Ajp kp 20.153b-155; Su kp 8.99. 

They sometimes represent the three gunas* of the Sankhyas, as 
in LT 36.21-23 and in the mental throne installed in the medita- 
tor’s body in the Sivadharmottara (10.78-80, Cambridge mss. Add. 
1645, fol. 72v and 1694, fol. 65v, IF T. 510, p. 129 and T. 281, p. 
404). They are also homologised with the powers of iccha*, 
jnana*, and kriya* (SvTU before 2.72c-73b), and with meya, matr 
and mana (SvTU ad 2.72c-73b). Nirmalamani says (ad AP, p. 94) 
they are to be homologised either with atmatattva*, vidyatattva* 
and Sivatattva* as the loci of icchd, jfid@na, and kriyd or directly 
with these saktis* themselves. Nirmalamani in this passage explic- 
itly rejects the notion that they simply represent what they are, 
namely the familiar sun, moon and fire; but it seems probable that 
their being placed in thrones of worship was indeed meant origi- 
nally to express that the worshipped deity exceeded their radiance 
and transcended them. 

In the NT and commentary (e.g. marigala verse 4 and NT 
1.30), the dhdmatraya, i.e. the sun, moon and fire, are homolo- 
gised with its triple “eye”, the root mantra mrtyujit. 

From the twelfth century, a fourth disc is added above them in 
some sources: see Saktimandala*. [D.G.] 

— agnimandala, candramandala, siryamandala. 
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dhaéman, n.nt. [0], demeure ; locus; [Wohn]sitz. 

Fur eine Studie der Bedeutungen des Begriffes dhaman gene- 
rell siehe GONDA 1967. 

1. [Xt] Das parama dhaman ist der héchste Ort (parama pada) 
Visnu, nach dessen Erlangung es keine Wiedergeburt gibt. Es wird 
mit dem héchsten brahman identifiziert (z.B. SatS [V] 7.3ab; 
PausS [B] 36.50; AhS 36.46ab, 37.26ab). 

2. [O] dhdman ist auch eine Bezeichnung fiir den Tempel (z.B. 
PadS cp 11.143c; ParS 10.303; IS 20.112; MarkS 6.103a). Cf. 
dhadmagarbha. [M.R.] 

3. V. s.v. dhamatraya. 

4. [A] The milamantra of the SvT, e.g. in 3.60. [S.V.] 


dharana, n.nt., v. s.v. kaficuka, dharand. 


dharand, n.f. (O], concentration ; meditative fixation; Konzentra- 
tion, Festlegung. 

1. [A\] dharana est un des ariga du yoga tantrique comme il 
lest dans le Yoga dit classique. Cette pratique y prend toutefois 
une forme différente, car elle consiste typiquement en une fixation 
de l’attention sur un point du corps imaginal en méme temps que 
sur un des éléments grossiers (bhiita). L’opération est décrite de 
fagon détaillée dans le Mrg, yp 33b-49 ; fixation sur les cing élé- 
ments, avec description de leurs formes symboliques et mention 
des effets bénéfiques de ces pratiques dans le ParT 14.33-50. Voir 
aussi MatP yp 2.38b-49a et RauSS ch. 7, ou il n’y a que quatre : 
dgneyi*, varuni/saumya*, isani/aisani*, amrta*. Pour le MVT, 
voir VASUDEVA 2000, notamment pp. 293ff. Le ST 25.24-25 défi- 
nit dhdrand comme la fixation de |’attention sur douze points du 
corps physique. Les références Sivaites sur le sujet sont trés nom- 
breuses. [A.P., D.G.] 

[xt] Haufig steht dhdranda, ebenfalls wie im klassischen Yoga, 
nach pratyahara* und vor dhyana* (AhS 31.16-17, 32.58; PadS yp 
4.13c-14; NaS 30.17c-18b), aber es gibt auch zumindest eine Liste, 
in der dharand nach dhyana erscheint (JayS 33.10 ~ ParS 7.450). 
dhdranaé ist das Festlegen des Denkens auf einen Gegenstand. 
Haufig werden als Gegenstand, der durch die dharana festgelegt 
wird, die fiinf Elemente genannt (vgl. dazu 3.). 

2. dharands werden im Ritual zur mentalen Reinigung von 
Objekten verwendet. Haufig werden dabei zwei dharands unter- 
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schieden: das Verbrennen (dahana*, daha oder dahana, auch agni 
genannt; vgl. agnisoma*), bei dem man sich vorstellt, da8 das Ob- 
jekt verbrannt wird, und das Kraftigen (apyayana*) oder Uber- 
schiitten (@plavana*, plavana), auch soma genannt, bei dem man 
sich vorstellt, daB das Objekt durch das Uberschiitten mit Nektar 
wiederhergestellt wird (z.B. JayS 9.35-42, 10.11-14, 13.69-71c). 
Zum gleichen Zweck kénnen auch drei dhdrands verwendet wer- 
den: Austrocknen (sosana*) mit einem mental vorgestellten Wind 
(vaéyu), Verbrennen und Uberschiitten (z.B. AhS 28.21c-27b; ParS 
4.7c-14b; VisnuS 6.25-29; LT 40.36; BhT 7.37). 

— bhiitasuddhi. 

3. [CO] Mit dhdrand kann auch der Gegenstand, auf den das 
Denken festgelegt wird, bezeichnet werden; vgl. Narayanakanthas 
Kommentar zu Mrg yp 35c-36b; JayS 10.34cd und RASTELLI 1999, 
p. 218. Aufgrund der haufigen Anwendung der dhdrand auf die 
fiinf Elemente wurde der Begriff dhdrand auch eine Bezeichnung 
fiir diese (s. BRUNNER 1994, p. 441). 

4. {A] Auch dhdarana. Bezeichnung fiir die kaficukas* nach 
dem Kommentar des Abhinavagupta zu PT 7ab. Vgl. dazu To- 
RELLA 1998, pp. 71-72. 

[<4] Im Paficaratra erscheint dhdrana/dhdrand in dieser Bedeu- 
tung in der AhS (16.86-87) und im LT (19.12c-16b, 34-38b, 
20.22c-23b, 25-27b, 23.14cd). Vermutlich wurde diese Vorstellung 
aus Sivaitischen Texten tibernommen; vgl. dazu TORELLA 1998, 
pp. 79-81. [M.R.] 


dharanadiksa, nf. [AJ], initiation par méditation ; initiation 
through meditation; Initiation durch Meditation. 

Syn. of the yogic initiation (vijfidnadiksd, v. s.v. jAGnadiksa*) 
lacking fire ritual, in SvT 5.87. It is also stated there that only gu- 
rus* specialised in yoga and those who are perfected mantra prac- 
titioners can practise this type of diksa*. [J.T.] 

— udghdta (app. vol. 2). 


dhara (Sakti), n.f., v. s.v. ddhdrasakti. 


dharamrta, n.nt. [/\], ambroisie coulante ; flow-nectar; strémen- 
der Nektar. 


1. According to KMT 25.225, a syn. of sivambu*, “Siva’s wa- 
ter”, which means urine. (See TAV ad 29.198cd and SANDERSON 
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2005, p. 112, and TAV ad 15.67: virajalam = sivambu (v. s.v. vi- 
rajala), as well as PBY[H] 61 using the syn. sivambhah). It cer- 
tainly means urine in KJN 11.1 lab, for it figures next to vistha, 
faeces (see HATLEY 2007, p. 162, n. 90) in a common list of five 
impure substances. (V. s.v. paficamrta, paficaratna.) PBY(H) 
62.111 prescribes it to be mixed with the mingled sexual fluids 
(vatika/batika, probably a syn. of kundagolaka*), 3.226 and 
33.205 to be used with an impure caru. It should be consumed 
without it touching the teeth. PBY(H) 78.22 also enjoins a visuali- 
sation of the goddess Vijaya in the heart of the enemy as show- 
ering dhadramrta and blood; the person’s thoughts will be attracted 
and his bodily nectars extracted (v. s.v. paficamrtakarsana). The 
term is also found, probably in this meaning, in NiSC fol. 7v3 
cited in SANDERSON 2005, p. 112 (who emends it to vamamrta*). 

2. Since wine (sura) in TA 29.11 is also described as “Siva’s 
juice” (Sivarasa, claiming to paraphrase the Brahmayamala), the 
KMT may have intended alcohol by this term in the above cited 
passage, especially because it is mentioned after a long list of 
terms for alcohol, and is followed by what could also describe 
liquor (although these expressions are ambiguous: rati-, visnu-, 
varuna-udbhava, “aphrodisiac (?), Visnu’s product (?), varuni 1.e. 
alcohol”). Considering also the usage of the word, dhadramrta may 
also be a syn. of vamamrta, i.e. alcoholic liquor in a number of 
cases, including some of the above mentioned passages (especially 
in the NiSC and in the PBY). [J.T.] 


dharika, dharikd$akti, nn.f. (A). 

1. Synonyms of adharasakti*, e.g. SPSt 14. [D.G.] 

2. dharikd is one of the five kalds (6)*, namely pratistha (3)*, 
in the alternative naming system of the MVT (2.50-56). [S.V.] 


dhipa, n.m. ou nt. [O], encens ; incense; Raucherwerk. 

[A\] Incense comprises one of the core elements or “services” 
(upacara*, paficopacara*) in divine worship (piija*). It is used in 
a variety of ritual contexts; according to PKam 4.414ab, “one 
should offer incense in all [acts of worship, while] the rest (flow- 
ers, etc.) one should employ after ascertaining [their use]” (dhu- 
pam sarvatra datavyam Sesam jnatva prayojayet). IsgP kp 5.86c- 
90b lists and classifies incense substances (dhapadravya) as 
follows: the best are krsndgaru (dark aloe wood), karpura (cam- 
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phor) mixed with aloe wood (agaru), and guggulu (bdellium) of 
the mahisaksa (“buffalo eye”) variety; middling are usira (vetiver 
or khus-khus root) and candana (sandalwood), and the worst are 
Srivasa (pine resin), sarja (resin of vateria indica/the Indian copal 
tree), laksa (shellac), ghrta (ghee), and madhu (honey). The list in 
IégP sdmdnyapdda 8.72-75b is more or less identical. dhipa 
combining all the above with sita (unidentified) is called “tenfold” 
(daSsangaka, kp 5.88b, or dasdangika, samanyapadda 8.74b). Aj 
20.207 provides three options: the best is krsndgaru mixed with 
camphor, while the others are guggulu mixed with ghee, and a 
mixture called sitari* (“enemy of cold”). One should place the in- 
cense in its receptacle (dhipapatra*, dhiipabhajana) on charcoal 
burning without smoke, flame, or fuel, and offer it while ringing a 
bell held in the left hand (IsgP kp 5.89c-90b; cf. Aj 20.206, 208cd). 

In a number of contexts, pungent, impure, and/or malodorous 
ingredients are utilized as dhijpa. According to Ni USu 4.7, one 
offers “the fragrant incenses, guggulu etc., in rites of pacification 
and nurturing, in particular; in rites of harming (abhicara), the in- 
censes are the opposite” (guggulvddini dhiipadni surabhini 
visesatah | Santike paustike dhiapa abhicare vilomakah ||). Among 
Saiddhantika sources, the I<gP, for instance, prescribes such in- 
censes in contexts such as balidana* and apotropaic or medicinal 
magic (grahacikitsa, bdlacikitsa). Examples include neem leaves 
(nimbapatra), Siva’s nirmdlya*, and mustard seeds (mantrapada 
41.13), or e.g. the teeth, horn, and hair of a cow (mantrapada 
41.53). Cf. ISgP mantrapdda 41.111, which details three combina- 
tions “good for [protection of] children” (dhiipa bdlahitds, 1114). 
In the siddhi*-oriented ritual of the Tantras of the vidyapitha*, 
numerous and more radical impure or “non-dual” substances 
(advaitadravya*) are burnt as incense. PBY(H) 3.191c-192, for in- 
stance, provides the following recipe: garlic, guggulu, flesh, liriga- 
mala* (semen?), turuska (frankincense?), devadaru (deodar cedar; 
possibly a code for bone), gokarnamala (a cow’s eat-wax), oil 
(taila em.; saila ms.; cf. PBY[H] 62.207a), and hingu (asafoetida). 
Such dhipa is a “cause for the goddesses’ proximity” (devisanai- 
dhyakaraka {cf. skt. saémnidhya|, PBY{H]j 77.118). Many of the 
same ingredients are offered in homa*, in both cases frequently 
combined with guggulu, which PBY(H) 77.95ab associates specif- 
ically with rites for siddhi (guggulu[r] ghrtasamyuktam siddhikar- 
masu homay(e}t). A particularly “non-dual” recipe is that of the 
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“incense with five parts” (paficakala) or “incense of the five 
extracts” described in PBY(H) 88.198c-200: pancanirydsako dhi- 
po devadevipriyah [em.; devo Cod.] sada || tadic chasi loha kificid 
eta dravyasya laksanam| tadid  [em.: dalidd Cod.]_ ra- 
jasvalaraktam Sasi §ukram prakirttitam || loha kesa samakhyata 
kificid vistasya laksanam | Sukrena ca samayukto dhipah pajicaka- 
lah smrtah || (“The incense of the five extracts is ever dear to the 
god and goddesses. Lightning, moon, iron, and ‘a little something’: 
these are the substance’s properties. ‘Lightning’ is menstrual 
blood, ‘moon’ is semen, ‘iron’ is hair, and ‘a little something’ is 
defined as feces. Mixed with [additional?] semen, and the incense 
is said to be that of five parts”). [S.H.] 

A detailed account of an important such non-dualist fumigant 
called the kaulikadhipa can be found in the fifteenth chapter of the 
VSvVST. It is navanga, or “made with nine ingredients”, and paji- 
cabhautika, “including the five [impure] elements”, a synonym for 
paficakala in PBY(H) mentioned above. [S.V.] 

[xt] Neben den vielen anderen Diensten (upacdra), die dem 
Gott bei seiner rituellen Verehrung erwiesen werden, wird ihm 
auch Raucherwerk dargebracht. Nach ParS 5.51-52 wird als Rau- 
cherwerk ein Gemisch aus devadadru-Holz (Pinus Deodora), San- 
delholz und agaru oder aus sala sarjarasa (Vatica Robusta), 
danda (Hedysarum Lagopodioides) und agaru verwendet. Rau- 
cherwerk wird in einem RéucherwerkgefaB (dhipapatra) darge- 
bracht. [M.R.] 

— abhicaruka, gandhapuspddi, pitha, pusti, Santi. 


dhipapatra, n.nt. [OC], encensoir ; censer; Raucherwerkgefa8. 

[xt] Das Raucherwerkgefa8 dient zur Darbringung von Rau- 
cherwerk (dhipa*). Laut JayS 13.185-196 (188-191 ~ ParS 6.57c- 
61b; 185c-195 ~ IS 3.40c-50) wird das Raucherwerkgefa8 mit der 
Schlange Sesa* identifiziert, der darauf befindliche Raucherwerk- 
halter mit Samkarsana*. Ein auf das Gefa8 gezeichneter Diskus 
(cakra [4]*) wird mit dem cakra (3)* identifiziert, aus dem die na- 
dis* hervorgehen, ein Lotos auf dem Gefi& mit dem Herzlotos. 
Die Gléckchen auf dem Raucherwerkgefaé8 werden mit den nddis 
identifiziert (vgl. dazu und fiir eine Ubersetzung der Stelle aus der 
JayS RASTELLI 1999, pp. 284-286). 
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Die Kapitel PausS (B) 34-35 sind ebenfalls (neben der Glocke 
[ghanta*]) dem dhipapdatra gewidmet; der Text ist aber, wie die 
Edition der PausS im allgemeinen, korrupt. 

Fiir die konkrete Form eines RaucherwerkgefaBes siehe NaS 
27.29ab; PadS kp 23.31c-34b; SriprsS 15.31-32b. [M.R.] 

[A] Incense (dhiipa) receptacles for worship are described in 
PKar 18.244-248 and in PTos, arthakdnda (p. 377), which quotes 
descriptions from the SiddhantaSekhara and a certain “Vaikhanasa- 
grantha”. These are to be made of metal (gold, silver, copper, or 
brass, according to PK&ar) in the shape of a (closed) lotus or a bud 
(mukulakara, PKar), affixed to a base, and should have numerous 
perforations for the smoke to escape. [S.H.] 


dhipamudra, n.f. [QO], mudra d’encens ; incense-mudrda; Raucher- 
werk-mudrda. 

[A] A mudra* by this designation is described in AtmPP, 
quoting a Kalottara: “And while the little finger and thumb are 
contracted, one should extend the remaining [fingers]; this is 
dhiipamudra.” (kanisthamgusthasamkoce Sesams caiva 
prasarayet | dhiipamudra bhaved esa) (p. 923 of T. 371). Accord- 
ing to PBY(H) 56.140ab, the dhiipamudra is formed instead by 
raising and waving both hands (HATLEY 2007, p. 387). VDhPur 
attests yet another version (3.33.44c-45). [S.H.] 

[Xt] For descriptions see SanS rsirdtra 2.6; PadS cp 22.66; 
VisSS 13.72c-73b. [M.R.] 


dhipavaha, n.m. [A], thuriféraire ; thurifer; Raucherwerktrager. 
An auxiliary Gcarya* carrying incense: NT 18.60. [S.V.] 


dhima, n.m. [O], fumée ; smoke; Rauch; dhiimday-, y., émettre de 
la fumée ; to emit smoke; rauchen. 

1. [A\] The production of smoke is considered to be a sign of 
having attained the second level of success in siddhi*-oriented 
rites, according to several early tantric sources (Ni GuSi 10.32; 
SauraS 11.133-4; PBY[H] 66.11c-17b; TSB[D] 20.160; JRY [Se] 
2.10.174, 3.23.24c-25b). The first sign is the appearance of heat 
(usma/usmayate) and the third one is flames (jvalana/prajvalyate); 
see GOODALL/ISAACSON 2007 on the fact that this feature is also 
shared with some Buddhist tantric sources. 
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Smoke on its own can also simply signal that some extraordi- 
nary event takes place: when Sri appears before the practitioner in 
PBY(H) 46.96, terrifying smoke arises behind her. 

2. The existence, shape and other features of smoke coming 
from the sacrificial fire can be used for prognostication. TA 21.51- 
53 e.g. (citing Dharmasiva’s manual) lists inauspicious features, 
such as smoke coming from the fire, that signal major sins com- 
mitted by the initiand who is not present at his initiation (paroksa- 
diksa*). The guru* must then perform reparatory offerings 
(prayasScitta*) to eliminate the ill effects of these sins. 

3. The visualisation of (the soul’s) smoke trace (dhiimalaksa) is 
the third of a set of four meditations upon the soul that are associ- 
ated with the purusatattva* in Ni USi 5.12-15, the first being the 
meditation on knowledge (vijfidnadhydna), the second the medita- 
tion on the sound cificini* (leading to union with Visnu) and the 
fourth the visualisation of the soul’s shadow or shape (chdydcitta) 
in the air (which results in becoming Siva). The dhydna* involves 
the smoke (which represents perhaps the soul) leaving the body 
through the turyadvdra*, i.e. the brahmarandhra*; it then pro- 
duces flames and energy (tejas*). The same procedure seems to be 
referred to in SvT 7.272-273, which describes smoke coming out 
of the talurandhra, which Ksemaraja understands to mean the 
brahmarandhra. Ksemaraja ad loc speaks of a smoke trace 
(dhiimalekha) that rises from a sun-disc in the body. MVT 23.27c- 
29b describes a similar practice, in which the soul is seen as a 
flaming sun-disc with smoke, and which leads to the mastery of 
the level of tejas. 

4. In the SvT (10.370c-371b, 932ab), the soul (Gtman [1]*) or 
the ego (ahankara, v. s.v. garva) is compared to fire (vahni) that is 
enveloped in smoke. It is explained that smoke then denotes the 
original impurity (mala*), i.e. ignorance as to the true identity of 
the soul with Siva according to Ksemaraja’s non-dualist interpreta- 
tion. 

5. SvT 15.17b gives dhrtikara “that which produces satisfac- 
tion” as a syn. of smoke (dhiima), and Ksemaraja ad loc explains 
that dhama is to be understood to mean smoke coming from the 
cremation ground, which makes the deities rejoice. [J.T.] 
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dhitmasikha 
dhiamasikha, nf, [A], créte de la fumée ; crest of smoke; ‘“Rauch- 
spitze”’. 

Syn. of dvadasanta* and dhamalekhanta (v. s.v. dhiima [3)). 
According to Ksemaraja this dhiimalekhdnta is located at a dis- 
tance of 118 digits from the feet, cf. SvTU 4.348ab: ...dhimale- 
khantam ... astottaraSatangulantam. After saying that “here” (in 
the present context in the SvT) the dvddasanta is located 96 digits 
from the feet, he adds that elsewhere it is said to be located at the 
end of the upward-streaming smoke-trace (dhimalekhanta) at 118 
digits removed from the feet, and he consequently attempts to har- 
monize these two views. [S.V.] 

According to KKKA fol. 3r6, the ninth and last point in the 
body, on which the syllables of the name Mahacandayogesvari are 
placed, the first being guhya* (the eighth is tripatha* and the sev- 
enth is the brahmarandhra*). Probably denotes the dvaddasanta (or 
something above that?). [J.T.] 

—> nirvadnacakra. 


dhili, n.m. [A], poussiére ; dust; Staub. 

Diverses sortes de poussiére sont utilisées dans des rites ma- 
giques. Celle-ci est également désignée par le terme pamsuli* (v. 
s.v.). PBY(H) 69.38, 44, 70.86, 71.118 etc. prescrivent que |’on 
doit utiliser la poussiére touchée par la personne  visée 
(sadhyadhali, mélangée 4 d’ autres substances) pour le sacrifice au 
feu (homa*), et promettent que tous les étres pourront ainsi étre 
soumis a la volonté du pratiquant. SVT 13.31-33 décrit le méme 
usage ; tandis que SvT 13.34 sqq. (cf. SauraS 11.56) cite des cas 
ou l’on peut rendre une personne paralysée ou folle, en enterrant sa 
dhili accompagnée d’autres substances et de son nom écrit. 
TSB(D) 23.238 prévoit que l’on dessine la personne avec sa dhili 
afin de la détruire. Une pratique semblable visant la destruction 
d’autrui est décrite dans un passage du SvT (9.64c-66) cité dans 
NTU ad 20.38-39: le nom de la personne visée est écrit avec de la 


poussiére provenant du champ crématoire (smasanadhilinda). 
[A.P., J.T.] 


dhilibheda, n.m. {A\\. 


Name of a visual representation code for the syllables or kalas* 
of mantras. 
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dhenumudra 


In the context of teaching hamsoccara* at SvTU 4.257, Kse- 
maraja explicates the term haldkrti, lit. “ploughshaped”, used as a 
descriptive code based on the shape of the written character HA. He 
states that “in accordance with the dhilibheda [visual code] it 
looks like a plough, [i.e.] it looks like a coil containing within it 
the whole universe” (dhilibhedanusarena halakrtir aSesam vi$vam 
garbhikrtya kundalinyakarah). 

At NTU 1.21 Ksemaraja gives further details of the dhalibheda 
code. NT 1.21 gives an uddhara* for the pranava* mantra A-U-M 
and its higher kalas. These are then given with their associated 
dhilibheda code representations, namely: 1. amrta represented by 
a “dot” (bindu), 2. kandala represented by a “half-moon” 
(ardhacandra), 3. jyotis is identified as nirodhika* represented by 
a “straight line” (spastarekha), 4. dhvani is identifed as ndda* re- 
presented by a hakalariipa (?), 5. pardsakti represented by a 
“straight line between two dots” (bindudvayamadhyaga spastare- 
kha), Ksemaraja adds that in this case nddanta* is included at this 
stage, 6. fiva to be placed “above all the others” (sarvopari dar- 
Saniyah). 

The soteriological value of “showing the dhilibheda code” 
(dhiilibhedapradarsanam) is questioned by Abhinavagupta at PTV 
529b: {S:V.] 

— andahata, hrdbheda. 


dhenumandala, n.nt. [A\), mandala aux vaches ; cow-mandala; 
Kuh-mandala. 

A mandala* involved in the expiation rite (prayascitta*) taught 
in PCS; 337ff. (which appears to be following the old 
Pauskaraparameévara) for the killing of a brahmin, which is one of 
the five mahdapatakas. [D.G.] 


dhenumudra, n.f. [O], geste de la vache ; cow-gesture; Kuh-Geste. 

Syn. dhenu. This arrangement of the hands imitates the udders 
of a cow. It is used to transform into nectar (amytikarana*) the 
materials used in worship (e.g. JayS 15.122-124 [= ParS 7.101-103 
and IS 5.124-126]; commentary ad Mrg kp 3.33 and ad kp 6.7-8 
and 6.24-25b; SP1 4.11, SP3 1.91; JR, pp. 24, 63, 89; AP, p. 80, 
159, 162, etc.) and even mantras (JR, p. 97) and, according to the 
Mrg, to cause the Lord to “approach” (kp 5.8d: iSapradarsini, 
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glossed by Narayanakantha with isanabhattarakasannidhapani). It 
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Ghairya 
is not infrequently followed by the mahdmudra* (JR, pp. 62, 95, 
116, 120, 129). Definitions: Kir 15.4-5; Mrg kp 5.8; Bhojadeva, 
cited by Nirmalamani (p. 46) and Trilocana (SPV p- 21): 
anyonyagrathitangulisu kanisthanadmikayor madhyamatarjanyos 
ca samyojanena gostanakara dhenumudra. “With the fingers [of 
each hand] interlaced, by joining the little finger and the ring fin- 
ger [of one hand] with the middle finger and the index finger 
[respectively] of the other hand, [one makes] the cow-gesture, 
which has the shape of the udders of a cow.” For a photograph, see 
BRUNNER 1968, PI. I, No. 8. [D.G.] 


dhairya, dhairyabhava, dhairyatva, nn.nt., v. s.v. pindasiddhi. 


dhyana, n.nt. [O], visualisation ; visualization; Visualisierung. 

1. Wie im klassischen Yoga erscheint dhyana als ein Glied 
(anga) des Yoga in den tantrischen Yoga-Darstellungen. 

[Xt] Der yogin setzt sich dabei ein Objekt in visueller und/oder 
lauthafter Form (die von den Texten detailliert vorgeschrieben 
wird) gegenwartig und ,,konstruiert“ es geistig (BRUNNER 1994, p. 
442, schlagt daher als Ubersetzung fiir dhyana ,,mental con- 
struction“ oder ,,mental creation’ vor), wodurch es zu einer fiir den 
yogin als real empfundenen Gegenwart dieses Objektes kommt. 
Haufig kommt dhyana nach dhadrana* und vor samddhi* (AhS 
31.16-17, 32.59-70b; PadS yp 5.1-16; NaS 30.18c-19b). In der 
JayS (33.9 ~ ParS 7.449) steht es zwischen pratyahdra* und 
dharanda. In der VisnuS (30.57-58b) steht dhyana am Ende von 
sechs Konstituenten des Yoga (yoganga). [M.R.] 

[A\] dhyana is one of the yogdargas in Saiva sources too. For a 
discussion of differing sequences in which they occur, and of the 
significance of these differences, see VASUDEVA 2004, pp. 367ff. 

2. [O] Visualisation as part of a standard sequence in worship 
(dhyana, piija*, japa*, homa*). 

Les manuels de rituel et les traités de mantrasastra contiennent 
des passages ou est décrit l’aspect des divinités que l’adepte doit se 
représenter visuellement pour les adorer ou pour accomplir un rite 
ot elles interviennent, cette visualisation étant mentale, méditative, 
est nommée dhydna. Le mot dhydna en vient ainsi, dans les textes 
tantriques, a désigner avant tout la visualisation d’une divinité : 
c’est un sens qu’il peut avoir méme dans le sadangayoga* — v. par 
ex. la Vrtti de Mrg yp 8.7a. Toute déité ayant un mantra — ou, plus 
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exactement, existant sous la forme d’un mantra — , c’est cette 
forme qui est a visualiser. C’est, de fait, souvent dans des digestes 
de mantrasastra, tels par exemple que le Mantramahodadhi ou le 
Mantramaharnava, que l’on trouve ces dhydna : voir BUHNEMANN 
2000/2001. 

Ces textes de visualisation sont souvent nommés dhydnasloka, 
mais ce terme ne semble pas se trouver dans la littérature ancienne. 
On le trouve par contre dans les collections modernes de ce genre 
de textes, avec d’autres appellations telles que dhyanasamgraha, 
dhyanaratnavali ou dhyadnasamuccaya : voir BUHNEMANN 1992b. 
Dans ce dernier article, BUHNEMANN indique que ces vers descrip- 
tifs se trouvent parfois inclus dans des stotra de divinités désignés 
dés lors comme kavaca*, varman*, raksd*, ou pafijara* de la divi- 
nité ainsi extollée. Ces dhydna sont en effet 4 imposer sur le corps 
de l’adepte qui, avec la récitation de mantras (japa) et les rites 
prescrits dans le stotra, se trouvera protégé. Sur des stotra de cette 
sorte, voir BUHNEMANN 1983. [A.P.] 

[<*] Im Paficaratra wird dhyana in der gleichen Weise im Ritu- 
al volizogen, als geistige Visualisierung einer Gottheit, um diese 
gegenwartig zu machen, (siehe z.B. JayS 6.73-76 und 85-91b) oder 
auch eines ganzen Prozesses, z.B. des innerlichen Opfers (antar- 
yajana*, madnasayaga*) (z.B. JayS 12). [M.R.] 


dhyanasnana, n.nt. [xx], bain de méditation ; bath by meditation; 
Bad mittels der Betrachtung. 

Beim ,,Bad mittels der Betrachtung“ stellt sich der Badende 
vor, da8 der Gott in verk6rperter Form am Himmel steht, aus deren 
FiiRen eine Wasserflut tritt, die ihm auf den Kopf str6mt und durch 
das brahmarandhra* in seinen K6rper eintritt. Dieses Bad reinigt 
vom gesamten innerkérperlichen Schmutz (JayS 9.66-69b; LT 
34.122c-124b; ParS 2.127-130b). [M.R.] 

— mdanasasnana, snana. 


dhyanadhivasa, n.m., dhyanadhivasana, n.nt. [<4], séjour en mé- 
ditation ; incubation by meditation; Aufenthalt in der Betrachtung. 
Teil der pratistha (1)*. Durch dhyanddhivasa(na) wird im 
Kultbild der Mantra gegenwartig gemacht und die nadis* bewirkt. 
Dabei la8t der guru* geistig seinen dtman (1)* durch nddis (v. s.v. 
daksinamarga [2]) aus seinem Korper aus- und in den des Kultbil- 
des eintreten. Dort stellt er sich vor, daB der Gtman mit dem brah- 
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man* eins wird. Zuletzt laBt er seinen dfman wieder in seinen Kor- 
per eintreten. Siehe JayS 20.207c-221b = ParS 15.434c-448b; LT 
49.110c-119 (basiert auf der JayS); VisS 14.90-97b. Danach folgt 
iévarasandhana, v. s.v. (App. Bd. 3). [M.R.] 

— nadisandhana. 


dhruva, n.m. [O], Vimmuable, |’immobile ; the immutable, the 
fixed; der Unverinderliche, der Unbewegliche. 

1. [A\] The highest deity, also called Dhruvesa, of the pramana 
(3)*, a Kapalika* Pasupata scriptural body made up of eight lost 
texts (known also individually as pramdnas), the titles of which 
are listed (as the names of Rudras) in SvT 10.1134-1135, a passage 
which derives from Ni GuSi 7.244-246 (fol. 67v). The cosmog- 
raphical ladder recorded in NiMukh 4 of what must be the same 
Kapalika Pasupata group culminates in the world of Dhruva (4.95, 
fol. 17v). Like Tejisa*, Dhruva is integrated into the cosmography 
of the SvT in the tattva (1)* of ifvara (SvT 10.1174 and 11.72), 
but into maya* in the Mrg (vp 13.153). (None of the various parts 
of the Ni transmitted in the Nepalese ms. systematically locates 
worlds inside tattvas.) 

2. The pole star. The pole star is placed at the top of Maharloka 
in ParT 5.129 and in Mrg vp 13.114, but it is placed in Svarloka in 
Kir 8.87 and MatP vp 23.50. The discrepancy is discussed by 
Ksemaraja ad SvT 10.516c-517b. [D.G.] 

[xt] Dhruva als personifizierter Polarstern ist einer der 
Vibhavas* (z.B. SatS [V] 9.77c, 103c-106; AhS 5.50c). Er wurde 
nach der Legende (z.B. Harivamsa 2.9-11; VisnuPur 1.11-12 und 
2.9) noch im jugendlichen Alter von Visnu aufgrund seiner stren- 
gen Askese in die Position dieses Sterns erhoben. Vgl. auch 
RASTELLI 2006, p. 379. [M.R.] 

3. [A] The form (marti*) of the Siva at the zenith is described 
as dhruva in the SamVi, v. s.v. dasa Sivah. [D.A.] 

4. A synonym for the pranava* om*. SvVTU 1.60ab: dhruve- 
neti sarvamantresv avicaladvyaptikena pranavena..., “...with the 
dhruva, that is, with the pranava which invariably pervades all 
mantras...”; see also SvT 2.201; [S.V] 

[<4] LT 24.49, 31.30ab, 41.54c. [M.R.] 


5. Bezeichnung des Lautes BHA (JayS 6.52ab; AhS 17.23cd; LT 
25.22cd). [M.R.] 
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dhruvasana, n.nt. [A]. 


A synonym of pranavdsana* used in SP4 2.141 and 197. 
[D.G.] 


dhvamsa, n.m., [QO], destruction ; destruction; Vernichtung. 
Syn. of samhara*, one of the five cosmic acts: v. s.v. karma- 
pajicaka. [D.G.] 


dhvaja, n.m. [O], drapeau ; flag; Fahne. 

1. [Xt] Fahnen erscheinen als Insignien verschiedener Gotthei- 
ten. Die Vytthas im Wachzustand (ja@gradvyitha*) z.B. werden un- 
ter anderem durch verschiedene dhvajas unterschieden: Vasudeva* 
tragt eine Fahne mit Garuda*, Samkarsana* eine mit einer Wein- 
palme (ta/a), Pradyumna* eine mit einem makara und Aniruddha* 
eine mit einer Antilope (mrga) (SatS [V] 5.9-18 = LT 10.27c-38 = 
IS 24.117-126). [M.R.] 

[A] Some Saiva deities also have flags, which usually depict 
the animals they are seated on: the most common example is Siva, 
whose flag has the bull (vrsa/vrsabha). In the JRY(Se) 
(2.15.138ff.), twenty-seven different manifestations of a goddess 
(once called Astresvari in a colophon) are described holding differ- 
ent flags, most of which depict animals such as a goat (chdga), owl 
(uluka), cat (mGrjadra), elephant (gaja), vulture (grdhra), crow 
(kaka), lion (simha). These manifestations of the goddess also wear 
the faces of the same animals. Yet another form has a donkey face 
(khara) while her flag bears a broom (mdrjani), a second donkey- 
faced one has flames (jva/a) on her flag and a third one a fire- 
brand (ulka) etc. They are all invoked for various siddhis*. The 
flag is occasionally also prescribed as an attribute the practitioner 
must carry when performing certain observances (PBY[H] 21.73, 
88). In these cases, it is not defined what the flag must depict. It 
figures in a list of various attributes that a warrior carries in gen- 
eral, such as arms, shield etc. [J.T.] 

2. [xt] Fahne mit dem Bildnis Garudas; v. s.v. garudadhvaja. 
[M.R.] ; 

[A\] The flag depicting Siva’s bull (vrsa/vrsabha). See e.g. Aj 
2947.13.73 

—» dhvajarohana, dhvajavarohana, dhvajotsava. 
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3. [2%] dhvajas werden, neben anderen Dingen, dem Gott bei 
der puja* dargebracht; siehe z.B. SatS (V) 8, 124ed;daySet2.7 led. 
Fiir die MaBe solch einer Fahne siehe NaS 27.46-47b. [M.R.] 

[A] Flags may be offered as part of Saiva puja*, see e.g. Ni 
MaSa 2.7, Ni USa 3.16, NiMukh 3.135, 144, Ni GuSd 8.21c; TSB 
3rosn (Ty 

4. [Xt] mandapas* sind unter anderem mit dhvajas und 
patakas* geschmiickt; z.B. AhS 45.34ab. Auch rund um einen 
mandapa wird in den acht Himmelsrichtungen zwischen vier Bo- 
gen (torana*) in den Haupthimmelsrichtungen je ein dhvaja instal- 
liert. Diese sind weiB, rot, gelb und schwarz/blau, wobei die Auftei- 
lung der Farben auf die verschiedenen Himmelsrichtungen in den 
Texten variiert. Laut den jiingeren Texten (ab PadS) sind in den 
Fahnen die acht Gottheiten Kumuda usw. (kumudddi*), beginnend 
im Osten, gegenwartig. Siehe PausS (B) 4.138-140b; SatS (V) 
25.42-44 (= ParS 15.174c-176b ~ IS 18.54-55); ParS 19.14; PadS 
kp 27.87-89; NaS 15.19-23b; VisnuS 16.64c-67b; VisS 2.91-94. 
Diese Fahnen, die auch digdhvaja genannt werden (MarkS 3.1 1c- 
13 = 6.21c-23), werden gemeinsam mit den Bégen bei verschie- 
denen Gelegenheiten, z.B. bei der pratisthad (1)* oder der diksa*, 
verehrt (PadS kp 9.7ab, 24.85; SriprsS 6.44ab, 16.81ab). [M.R.] 

[A] dhvajas, together with patakds and a canopy (vitdna), are 
prescribed ornaments for the temporary construction a practitioner 
uses for mantra recitation (japdlaya or “house of recitation”) in 
SJU(G) 23.10. As decoration for a mandapa, see Aj 10.25. Aj 
15.19 speaks of the flags of the directions (asadhvaja) for a man- 
dapa, which are also mentioned as digdhvajas (Aj 18.126, 29.16). 
The PLSS (18.27ff.) makes its nine digdhvajas yellow, red, black, 
grey, white, parrot-green, golden, crystalline and the last one per- 
haps orange (pitam pusthayam?). They start with the banner of 
Indra in the East. They must all be made white for rites aiming at 
prosperity and black for black (raudra) magic. Their usual size is 
five by two cubits (hasta). [J.T.] 

5. [O] The anthropomorphised “weapon” (lokapalastra*) of 
Vayu as guardian of the North-West (v. s.v. dikpatayah): see e.g. 
PASt 9. [Di@s, DAG] 

6. [A\] “Human flesh mounted on a spike”. Cf. SVTU on 8.14c: 
... dhvajam ca sildropitanaramamsam, “... and ‘flag’ means hu- 
man flesh mounted on a spike.” [S.V.] 
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dhvajadanda, dhvajastambha, nn.m. [0], hampe d’un dra- 
peau ; flagstaff; Fahnenmast. 

[Xt] Fahnenmast, der beim dhvajarohana* verwendet wird. Fiir 
seine Merkmale wie die dafiir verwendeten Holzarten, MaBe und 
Form siehe z.B. NaS 18.41c-47b; PadS cp 10.103-110b; ParS 
16.384-409b; MarkS 21.91c-133b; VisS 17.76c-80; VisS 26.18-23. 
[M.R.] 

[A] SP4 9.6cff. prescribes that the flagstaff of the flag 
installed on the top of a temple must have a size proportionate to 
the /inga* housed in the temple. It can be made of bamboo, sala or 
sundarit wood, or some other auspicious wood. If it breaks while 
being placed on the temple, reparatory rites (prdyascitta*) should 
be performed with the bahuriipamantra (v. s.v. bahuriipa). Its 
ablution at the time of its installation is performed with the 
astramantra*, and the a&tmatattva* and vidydtattva* are placed on 
it (while Sivatattva* is to be placed on the flag itself). (V. s.v. 
tattvatraya {1], tribhdga.) In the course of nyasa* on the temple, it 
is ndda* that must be placed on the flagstaff according to SP4 
9.25b, or Sadasiva* according to the SiSe as cited by BRUNNER ad 
loc. See Aj 27.74ff. on the list of recommended wood types etc. 
and Aj. 64.63ff. for the worship of the flagstaff in the course of 
pratistha (1)*. AtmPP (T. 371, p. 968) prescribes the homage and 
visualisation (dhydna*) of the flagstaff, remarking that during the 
dhvajotsava*, the flagstaff is the Lord (pati*), the banner is the 
bound soul (pasu*) and the rope is bondage (pasa*). For various 
other rites involving the flagstaff, see also UKar 24.268ff. [J.T.] 

See Davis 2010, p. 69 for a drawing of a dhvajastambha. 
[M.R.] 


dhvajadandadhyana, n.nt., v. s.v. dhvajadanda. 
dhvajadandapratistha, n.f., v. s.v. dhvajadanda. 
dhvajapata, n.m. ou nt. [O], drapeau ; flag; Fahne. 

A detailed description of the cloth (pata*) used for a dhvaja* 


in temple ritual is found in IS 10.227ff. Among the Saiva Temple 
Agamas, see Mak 4.55ff. and Vira, 4. 84ff. [S.H.] 
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dhvajayasti 
dhvajayasti, n.f. [O], ampe d’un drapeau ; flagstaff; Fahnenmast. 

1. [A] Syn. of dhvajadanda*. See e.g. NT 18.109b; Brhatkalot- 
iara, Prasadalaksana 192, Mayasamgraha 5.148 and Pingalamata 
6.139 and 6.385 as edited in MILLS 2011. [J.T.] 

[Xt] See e.g. ParS 19.64. [M.R.] 

2. [A] UKam (6.39ff.) defines it differently, as a usually 
smaller, subsidiary flagstaff (upadanda). [{J.T.] 

According to DAvis 2010, p. 69 n. 33, the yastis are the 
horizontal bars of the flagstaff. See ibid. for a drawing. 

[xt] For dhvajadanda and dhvajayasti as two different entities 
see also NaS 18.49-50; ParS 16.384ab (= IS 10.340cd), 409c-410b. 
[M.R.] 


dhvajastambha, n.m., v. s.v. dhvajadanda. 


dhvajankura, n.m. [O], pousses du drapeau ; sprouts for the flag- 
staff; Sprossen der Fahne. 

[xt] Neben dem ankuradrpana* im Rahmen des Festes (utsa- 
va*) werden auch speziell fiir das ,,Hissen der Fahne“ (dhvajaro- 
hana*) Sprossen gepflanzt; siehe MarkS 21.22 und BhT 11.5Sab. 
[M.R.] 

[A] For the same rite in South Indian Saiva temple Agamas, 
see UKam 6.2; PKar 141.13; UKar 28.284; Rau kp 18.10ff.; 
Kumaratantra 13.36. [D.G.] 


dhvajarohana, n.nt. [OC], hisser le drapeau ; raising the flag; 
Hissen der Fahne. 

[X<] Vor oder zu Beginn eines Festes (utsava*) wird eine Fah- 
ne mit einem Bild von Garuda (v. s.v. garudadhvaja) gehisst. Es 
wird oft betont, da das dhvajarohana bei einem utsava unbedingt 
durchgefiihrt werden mu8. Die NaS und, ihr folgend, die ParS un- 
terscheiden drei Arten von utsavas, je nach dem, ob er mit dem 
dhvajarohana, dem devatahvana* oder dem ankurarpana* be- 
ginnt. Bei der ersten Variante wird zuerst das dhvajarohana, dann 
das devatahvana und dann das ankurarpana durchgefihrt; sie 
bewirkt Gliick fiir den Kénig und das KGnigreich (NaS 18.7c-10b; 
ParS 16.29-32). 

Die genaue Vorgangsweise beim dhvajdrohana variiert in den 
verschiedenen Texten. Die wichtigsten Elemente des Rituals, deren 
Reihenfolge z.T. ebenfalls variiert, sind: Herstellung der Fahne, 
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Offnen der Augen (nayanonmilana; v. s.v. netrodghata(na) [2]}) 
des auf die Fahne gemalten Kultbildes Garudas, chdyadhivasa*, 
Einladung Garudas in die Fahne, am nichsten Morgen Aufstellen 
des Fahnenmastes (dhvajadanda*), Umherfiihren der Fahne um 
den Tempel und im Dorf, Hissen der Fahne. Siehe z.B. NaS 18; 
PadS cp 10.48c-127; ParS 16.25-54b und 204-465b; SripréS 32.3c- 
33.84; MarkS 21.44c-173; VisnuS 20.6c-37b; VisS 26.1-164; BhT 
11.4c-36; RANGACHARI 1986, pp. 151f. [M.R.] 

[A] The hoisting of a banner on which Siva’s bull (vrsa) is 
represented (see Aj 27.47ff.) is prescribed to precede an installa- 
tion (pratistha [1]*) in APP p.149 citing the Mohasirottara; and to 
precede major (temple) festivities (mahotsava*) in Aj 27.20. The 
Aj (27.26ff.) prescribes it in addition to drumming on the kettle- 
drum (bheritadana*) and the ankurarpana, and distinguishes be- 
tween three kinds of festivals depending on which of these three 
elements comes first. The ritual sequence of the Saiva dhvajdro- 
hana is similar to the vaisnava one (see Aj 28.33ff.): first Vrsendra 
is installed with eight other deities in nine vases arranged in a lotus 
design. After purification and worship of the cloth and the 
mandapa*, the rite of nayanonmilana follows, then the jaladhiva- 
sana* etc. Once the bull is installed, it is given a protective ribbon 
(pratisara*) on one of its horns. Fire ritual, naivedya* and the 
summonning of the deities (devatavahana*) are performed. Rites 
around the kettle-drum are carried out, before the banner, em- 
powered by the astramantra*, is taken around the village in pra- 
daksina. Both the dhvajadanda and the banner are sprinkled over 
with empowered water, the king is given a present (daksina*) and 
the banner is hoisted. See also UK4r 24.265ff. [J.T.] 

— dhvajaikura, dhvajavarohana, dhvajotsava. 


dhvajavarohana, n.nt. [O], amener le drapeau ; lowering the flag; 
Einholen der Fahne 

[xt] Die Garuda-Fahne (garudadhvaja*), die zu Beginn eines 
Festes (utsava*) gehisst wird (v. s.v. dhvajarohana), wird am Ende 
wieder eingeholt (vgl. VisS 27.13-16). Die Vorgehensweise ist da- 
bei meist wie folgt: Der in der Fahne gegenwéartige Garuda wird 
verehrt und ihm mahdhavih dargebracht. Dann wird er in sein 
eigentliches Kultbild (malagaruda) oder ins Herz des das Ritual 
Durchfiihrenden entlassen und die Fahne eingeholt. Die Fahne, der 
Fahnenmast (dhvajadanda*) und ahnliches sind dem dcarya* zu 
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iibergeben (NaS 19.171c-173; ParS 17.469c-475b; IS 11.415c-418; 
SriprsS 37.73c-76; VisS 27.134-140; VisS 18.167-169; BhT 
12.113c-115b). Wenn die Fahne versehentlich schon wahrend des 
Festes eingeholt wird, ist eine Siihnezeremonie (prayascitta*) 
durchzufiihren (PadS cp 19.89c-92). [M.R.] 

[A] Aj 27.323ff. has a rather different type of description. 
Candesa* must first be worshipped, after which the (nine) vases 
are again used, in which the lokapdlas* are present in the eight 
directions and the King of Bulls, Vrsendra, in the middle. They are 
worshipped and the base of the flagstaff is besprinkled with their 
water, after which the bull is offered some food. Then the bull 
residing in the flag and CandeSa are worshipped, together with (or 
seated on?) the Sun, the Moon and the Fire, and they are taken 
leave of. The flag is taken down while reciting the astramantra*. 
Various bali* offerings end the rite. [J.T.] 


dhvajotsava, n.m. [O], la « féte » du drapeau ; “festival” of the 
flag; Fahnenfest. 

[<4] Der dhvajotsava ist das Umherfiihren der Garuda-Fahne 
(garudadhvaja*) um den Tempel und im Dorf im Rahmen des 
dhvajdrohana*. Siehe VisS 26.122b; VisS 17.25b, 183b; BhT 
11.4d. [M.R.] 

[A\] Festive processing with the dhvaja* as part of an utsava* 
is described and referred to as a dhvajotsava in Kumaratantra 
13.124-125. Such a proceeding is described in Aj 27.68ff., but the 
term dhvajotsava is not used. The term is used, however, without a 
description of the rite, in Aj 87.16. [D.G.] 


dhvani, n.m. [O], son ; sound; Laut. 

A general term for sound of all kinds, both exoteric and eso- 
teric: v. s.v. anahata, anahatahata, khinkhini, ghosa, ghosini, cifi- 
cini, daSardva, nada, nddanta, pasyanti, bindu, mahamaya, vai- 
khari, Sabda, sphota. 
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nakracist, n.f. [A\}. 

A class of malevolent Yoginis*. TSB(D) 16.188abc: ndsdégram 
viksamana tu ciisayed yamrtam sada | nakraciisi tu sa jfeya, “She 
who, intent on the tip of the nose, ever sucks amrta* is called na- 
kracusi.” Ksemaraja quotes this verse in his commentary to NT 
19.55 reading nakradisi. According to the TSB(D) 16.199d-201 
there are two kinds of nakracisis: nidrika and ciisikd. [S.V.] 


natimudra, n.f., v. s.v. namaskaramudra. 


nadi, n.f. [O], riviére, fleuve ; river; FluB. 

1. [A\] According to SP4, p. 251, rivers reside in the tattva (1)* 
of earth (prthivi), but it mentions that according to others, they 
may be found in the tattva of water. The same contradiction is 
found in SvT 10.550 sqq. and 10.795 sqq. V. SP4, pp. 250-251. 

2. nadi is related to the verb nadate, to roar, and is identified 
with the kundalini* in TSB(D) 15.53cd sqq. and KMT 25.81 sqq. 
V. s.v. naditira. 

3. [CO] Two rivers, Ganga and Yamuna, are guardian deities 
worshipped on the two sides of doors, while a third one, Sarasvati, 
on the lintel. V. s.v. dvdrapala. [J.T.] 


naditira, n.nt. [O], rive ; river bank; FluBufer. 

1. [A] A commonly listed auspicious place for tantric ritual, 
e.g. for diksa* (Ni MiSi 1.17); for siddhi* (Ni GuSua 14.222; 
KMT 7.104, 25.48); for adhivasana* (Ni GuSi 16.32a); for fire 
oblations (SvaSS 19.24c); for the samaya* rite (SYM 6.2b); for 
yoga* (SJU[G] 27.7); for worship (yaga*) (NT 16.27a); for offer- 
ing bali* to spirits (NT 19.74). According to KKGU (34r) it is also 
a place where Bhiitas* and similar creatures commonly live. 
TSB(D) 9.559 forbids sleeping there. TA 15.80c-81b states that 
this and other external places are used for siddhi and not for libera- 


247 


ee ei ee 
tion, and 15.96 specifies that they are to be found internally in the 
body (see meaning 3). [J.T.] 

[xt] For the bank of the river as an ideal place for tantric ritual 
see e.g. AhS 20.52; LT 42.21 ab; NaS 3.44. Consequently, it is also 
a suitable place for a temple, see e.g. PadS kp 1.12cd; ParS 19.137- 
138b; IS 21.506. [M.R.] 

2. [A\] It is given a secondary interpretation in TSB 15.53 sqq. 
borrowed in KMT 25.81 sqq. According to this interpretation, the 
word river (nadi) refers to the kundalini* in the body when it 
makes a sound or roars (nadati), and flows into the sea of space 
(vyomarne). The bank of the river is the all-powerful highest kala* 
(in the sense of energy), which should be reached by the practi- 
tioner crossing the “river”. 

3. TA 15.95-96 lists various parts of the body identified with 
naditira in the Kaula* meaning (see meaning 2). According to 
TAV ad 15.96, naditira denotes the palate in the saémbhava*, the 
throat in the Gnava* and the kanda (2)* in the Sakta* meaning. 
[ete 

— nadisamgama. 


nadisamgama, n.m. [O], confluent ; confluence of rivers; Zusam- 
menfluB von Fliissen. 

1. [A] An auspicious place for tantric ritual, e.g. for daily ritual 
at the very beginning of the SiSarP(S), for japa* in Ni GuSi 10.4, 
for paja* in KKKA 20r5, for the samaya* rite in SYM 6.2b, for 
diksa* in SYM 8.5c. According to KKGU (34r) it is also a place 
where Bhitas* live. [J.T.] 

[x] One of the places to acquire clay (mrd) for preparing im- 
ages (pratima*) (SanS brahmaratra 7.100c-101b; MarkS 5.6). 
[M.R.] 

2. [A] TSB(D) 15.53c sqq. gives a yogic definition, borrowed 
in KMT 25.81 sqq. nadi is related to the verb nadate, to roar, and 
is identified with the kundalinr*, which is said to flow into space 
(vyoma). The confluence is then understood to refer to when the 
highest principle/goddess (para*) meets kundalini at the level of 
unmana* or (if kundalini is identical with para) kundalini meets 
unmana. [J.T.] “ 

— naditira. 
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nandin, nandikeSvara, nandi, nn.pr.m. { A\}. 

In Tantras, and in a wide range of other literature (see 
BHATTACHARYA 1977), this is not the name of Siva’s vehicle, the 
bull, but in form an ectype of Siva (their iconographic closeness 
may be alluded to in KirV 1.1.8) who appears as a major transmit- 
ter of Saiva knowledge in a range of texts (SDhS passim; NiMukh 
1.13ff. and GuSi 12.1, 16.1 ff. [in this text the name is regularly 
treated as having a vocalic stem in -i]; Kir 10.25; SABh p. 2, etc.). 
Nandin appears in two Saiddhantika ritual contexts: a) he is one of 
the eight ganesas* forming one of the dvaranas* of the yaga* of 
Sadasiva* and b) he is one of the two watchmen (the other being 
Mahakala*) to be venerated before commencing nityapija*, this 
latter ancient function being alluded to already in the PABh on 
PasS 1.9 (following the interpretation of BAKKER 2001, pp. 42 and 
46). In the Siddhanta, in the second of these contexts, he is to be 
visualised, sometimes with two and sometimes with four hands, 
beside the goddess Ganga, on the right-hand doorpost (e.g. PASt 
9-10; notice the figures flanking Sadasiva in Plates 17-18 of MI- 
TRA 1933 and in Plate 16, fig. 2, in which Ganga and Yamuna may 
also be visible). The positions of these door-deities are reversed in 
the daksinasrotas* (SvT 2.25 and Ksemaraja’s commentary there- 
on, as well as on NT 3.9). [D.G.] 

— dindin, dvarapala. 


nandydadi, n.m. [/\], Nandin et les autres ; Nandin and the others; 
Nandin und die anderen. 

1. The eight deities, beginning with Nandin*, of one of the 
outer circuits in the Saiddhantika yaga* (e.g. MrgPT, p. 136; UKar 
70.14): see ganapati (1). 

2. The deities, beginning with Nandin, that are visualised and 
worshipped on the frame of the doorway into the place where wor- 
ship of Siva is to be conducted (e.g. SP2 1.65, SP4 7.8): v. s.v. 
dvarap4la(ka). [D.G.] 


nandyavartasila, nf. [A). 

This is the name given to four bricks that may be so placed 
around the liriga* above the brahmasila* such that the bottom sec- 
tion of the liriga, known as the brahmabhaga*, is completely en- 
closed. The name is presumably derived from the nandyavarta 
blossom, each of whose petals twists slightly clockwise: the ar- 
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rangement of the bricks suggests the same clockwise spiral (see the 
figure on p. 206 of SP4). Not all lingas have these bricks and they 
are, according BRUNNER (1998, p. 204, n. 65) purely structural, 
with no symbolic significance, and for this reason not mentioned 
by Somasambhu. It seems, however, that they appear only in 
Southern temple scriptures and are apparently not mentioned in 
any work of which we may be certain that it was contemporary 
with Somasambhu or earlier than him: PKam 64.152; PKar 9.172; 
UKar 7.5; Aj 18.215; Rau kp 28.71, 29.2ff.; Su kp 33.113-114, 
36.87, 36.93, 36.101. [D.G.] 
See also VON HINUBER 1974. [C.W.] 


napumsaka, n.nt. [QO], neutre, eunuque ; neuter, eunuch; Neutrum, 
Eunuch. 

Syn. sandha. 

[A] The vowels RRL. See e.g. Ni GuSt 12.43cd: kakaradih 
smyta yoni r F 1 | napumsakah. [Cs.K.] 

[xt] The napumsaka vowels are mentioned in PausS (B) 
34.50d (= ParS 6.63b) and ParS 24.101d. [M.R.] 


namaskara, n.m. [O]. 
This widespread gesture of greeting or veneration is in tantric 
sources treated as a mudrd*; v. s.v. namaskaramudra. [D.G.]| 


namaskaramudrda, natimudra, nn-f. [O]. 

[A] A common mudra*, already mentioned in early tantric 
sources (e.g. Ni MUS 6.26; SauraS 2.44c-45b). According to the 
description in SiSarP(S) ms. B, fol. 18v-19r, it is formed with the 
palms held against each other, while the right thumb is placed over 
the left one. According to Mrg kp 5.11, it is formed with the palms 
facing and the thumbs placed on each other; it makes all mantra 
deities present (samnidhikarana, v. also Narayanakantha ad Mrg 
kp 3.13, 3.27). [.'T aDeke Daa ‘ 


nayanod ghatana, n.nt., v. s.v. netrodghdata(na). 
nayanonmilana, n.nt., v. s.v. netrodghdata(na). 


nara, n.m. [A\]. 
Syn. tatpurusa*, purusa. V. s.v. trika, pasu, ratnatraya. 
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naraka, n.m. ou nt. [O], 1. enfer ; hell; Holle; — 2. crane ; skull; 
Totenschadel. 

1. The retributive force of particular evil deeds causes a person 
to be reborn in particular hells. 

[A] The numbers, types and names of hells vary, but typical 
Saiva numbers are 32 (NiMukh 4.104, fol. 18r; ParT 5.11) and 
140. In the SvT, 140 hells are listed and named, but the text also 
states that this number can be arrived at by multiplying a basic 
group of thirty-five by four (SvT 10.76ab). This passage of the 
SvT (10.75c-93) also explains that all fifty crores of hells are “pu- 
rified” in initiation whether one follows the list of 140, thirty-five, 
thirty-two or three. Fifty crores is an extremely high number of 
hells and is not matched, as far as I am aware, in Saiddhantika 
sources. The nearest is the PM (9.68), which speaks of five crores. 
(The elsewhere common numbers of hells, namely twenty-one, as 
in Manu 4.87-90, and twenty-eight, as in BhPur 5.26.7, do not 
seem to appear in early Saiddhantika literature.) 

But in other Siddhantas where the number of hells is multiplied 
we find the following pattern: thirty-two hells are listed of which 
three are said to be eight-fold and the remaining 29 are said to be 
four-fold. This gives a total of 140 hells. Thus in Kir 8.6-12 the to- 
tal of 140 is mentioned, the thirty-two names are listed, then it is 
stated that the three eight-fold hells are Avici, Raurava and Kum- 
bhipaka and that all the others are four-fold. 

These three have a special status, for they are the only hells 
mentioned by the SvaSS (4.87-88), the RauSS (4.2), and the MVT 
(5.2). In the SJU the only three to be named are Raurava, Maharau- 
rava and Kumbhipaka (SJU[G] 9.7). The account of the MatP (vp 
23.73-81) is essentially the same as that of the Kir, except that the 
three eight-fold hells are there Avici, Ambarisa, and Raurava. 

The hells are situated within the brahmdnda* (as in Pauranika 
cosmology), sandwiched between the realm of Kalagni* at the bot- 
tom and at the top Kiismanda* (app. vol. 3), who is the regent of 
the hells (ParT 5.39). Above the hells, and not to be confused with 
them, are the subterranean paradises: the pdtdalas*, to which some 
sadhakas* aspire. 

For a discussion of the differing accounts of the measurements 
of the tranche of the universe containing the hells, see annotation 
to the translation of ParT 5.34. [D.G.] 
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[xt] Nach der ParS und der PadS befinden sich die Hdllen 
unterhalb der Erde. Die ParS nennt sechs Hollen namentlich, in 
welchen die pisaécas wohnen, und Avici als siebte und unterste 
Hélle, in der die Fiirsten der danavas leben (26.58-62b). Nach der 
PadS gibt es unzahlige Hollen (jp 11.24-31b). 

Die Beschreibung der NaS weist einige Ahnlichkeiten mit den 
Sivaitischen Darstellungen auf. Die Héllen befinden sich zwischen 
Kalagni und Kusmanda, und es werden fiir die Hollen auch hier 
die Zahlen 140 und 32 genannt. Die 32 Héllen werden hier na- 
mentlich genannt; der Text ist allerdings liickenhaft (NaS 9.56-67). 
[M.R.] 

2. [A\] Syn. kapdla* (KSB[D] 1.14ab, 4.50). [S.V.] 


naralinga, n.nt., v. s.v. Gtmalinga, vyaktalinga. 


narasimhi diksa, nf. [XX], initiation au mantra de Narasimha ; 
Narasimha-initiation; Narasimha-Initiation. 

Nach dem System der SatS, das auch von der IS tibernommen 
wurde, mu8 ein Schiiler, bevor er eine diksa* erhalten kann, fiir 
einige Zeit bei seinem Lehrer bleiben und sich verschiedenen 
Sithneritualen (prdyaScitta*) unterziehen, um sich von seinen Siin- 
den zu reinigen (SatS [V] 16.4-25b ~ IS 21.3c-24). Danach be- 
kommt er die narasimhi diksa, eine Art vorbereitende diksa fiir den 
Nrsimhamantra (SatS [V] 16.25c-26 ~ IS 21.25-26b, SatS [V] 
17.115c-140) oder einen anderen Vibhavamantra (SatS [V] 16.35- 
39; in diesem Falle wiirde diese diksd wohl nicht als narasimhi be- 
zeichnet, sondern nach dem jeweiligen Vibhava* benannt sein), 
nach der er fiir einige Monate eine bestimmte Verehrungsvor- 
schrift einhalten mu (SatS [V] 16.27-28b = IS 21.26c-27, SatS 
[V] 17.3c-115b, 141-150b). Diese diksa& entspricht der diksa fiir 
den samayin*, da der Initiand durch die darauffolgende diksaé zum 
putraka* wird (SatS [V] 19.168 = IS 21.447c-448b). AuBerdem 
bekommt der Initiand zu diesem Zeitpunkt erstmals den samaya* 
verktindet (SatS [V] 17.124-140b). 

In einigen Fallen kann, wenn sich schon zum Zeitpunkt dieser 
diksa erweist, da® der Initiand aufgrund seiner bhakti dafiir geeig- 
net ist, auch unmittelbar nach der vorbereitenden diksd die ,,rich- 
tige diksa (vgl. paradiksd [1]*, vibhavadiksa*, vythadiksa*) ge- 
wahrt werden (SatS [V] 17.118). Vgl. RASTELLI 2000b, pp. 111- 
113. [M.R.] 
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navagrahapija 


narasthi, n.nt. (0), os humain ; human bone; menschlicher Kno- 
chen. 

{2.] Human bones are used for various purposes in Tantras. 
SvT 2.152 makes a rosary (aksasiitra*) from them (a syn. is used 
for narasthi: mahadsankha*). SYM 24.27 has a nail (kilaka*) made 
of human bone to pierce the heart of an image with; in SYM 26.44 
one can write mantras with it: TSB 9.411 envisages this substance 
being used to make the oblatory ladles sruc* and sruva*; in TSB 
21.112 it can be offered in the fire: TSB 23.235 makes the image 
of someone on whom black magic is to be performed from human 
bones and in KMT 23.138 it can be employed for incense 
(dhipa*). [J.T.] 

The Siddhanta generally eschews such practices, but a kilaka 
of human bone is involved in a rite for destroying an enemy in Ni 
GuSia 14.121. {D.G.] 

[2+] Nach der PadS erscheint dem sGdhaka*, der ein Ritual 
zum Zwecke der Tétung (mdrana*) seines Feindes vollzieht, eine 
béswillige weibliche Gottheit (krtya* [app. vol. 3]), die einen 
Rosenkranz aus menschlichen Knochen (nardsthimala) tragt (cp 
32.208c). [M.R.] 


narodbhava. a. {2_|. provenant d’un homme; made of human 
being: vom Menschen stammend. 

Expression employée dans divers textes pour désigner la chair 
humaine 4 usage notamment rituel. Jayaratha cite ainsi (ad TA 
4.243b. vol. 3. p. 268) la phrase suivante tirée du Viravalitantra : 
rsibhir bhaksitam pirvam gomamsam ca narodbhavam : « Autre- 
fois. les si mangeaient de la viande de vache et de la chair hu- 
maine ». Cela 4 propos des régles relatives a la pureté et a |’impu- 
reté, qui sont d’ordre essentiellement mondain (laukika) et que le 
sage peut ou doit dépasser. 

La chair humaine peut étre designée par des expressions di- 
verses. telles que mahapala, mahaphalgu*, mahamamsa*. [A.P.| 

— kuladravya, ksmapala, dravya, phalgusa. 


navagrahapija, n.f..v.s.v. grahapuja. 
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nayatativadiieg@ 
navatattvadiksd, n.f. [OQ] initiation par les neuf tattva , initiation 
by the nine tattvas; Initiation durch die neun fattvas. 

[A] This collocation is used by Ksemaraja ad SvT 5.41, 5.43 
and at the very beginning of his excursus at the end of ch. 5. It re- 
fers to a diksa* in which the cosmos is divided into nine tattvas 
(1)* in which the soul’s karman* is to be purified (cf. tattvadi- 
ksa*). For those nine, v. s.v. tattva (1). {D.G.] 

[x4] Auch im Paficaratra gibt es bei der tattvadiksa die Vari- 
ante, neun ftattvas, stellvertretend fiir alle anderen, zu reinigen. 
Nach der JayS sind dies isvara, pradhana, buddhi, ahankara und 
fiinf tanmatras (z.B. JayS 16.144c-145b); vgl. weiteres s.v. tatt- 
vadiksd. [M.R.] 

— samanyadiksa. 


navadurgah, n.pr. f. pl. {/\], les neuf Durga ; the nine Durgas; die 
neun Durgas. 

1. The designation nava durgah or navadurgah is given to sev- 
eral nine-goddess sets forming the entourage or perhaps embody- 
ing aspects of a supreme goddess. Perhaps best-known are the god- 
desses listed in the devikavaca appendix (Sl. 3-5) of the Devima- 
hatmya (MarkPur ch. 81-93): Sailaputri, Brahmacarini, Can- 
draghantaé, Kismanda, Skandamatr, Katyayani, Kalaratri, Maha- 
gauri, and Siddhidatri. AgPur features two distinct sets: 50.6-13b 
detail the iconography of Candika and the nava durgah of her en- 
tourage, Rudracanda, Pracandé, Candogra, Candanayika, Canda, 
Candavati, Candaripa, Aticandika, and Ugracanda (cf. PLSS 
6.134-141). This set remains important in the Bengali durgotsava/ 
durgapuja (RODRIGUES 2003, pp. 58, 196-199). AgPur 347.15b- 
16b lists another set, overlapping in part with the previous two: 
Bhagavati, Katyayani, Kausiki, Candika, Pracanda, Suranayika, 
Ugra, Parvati, and Durga. In Nepal, the navadurgah are also con- 
flated with the Eight Mothers (v. s.v. astamatrka, matr), with the 
addition of a variable ninth, supreme goddess (SLUSSER 1982, vol. 
1, pp. 322-323, 344-349). 

2. A goddess Navadurga (“Durga of Nine Forms”) is men- 
tioned in KMT 3.41c and a number of later sources. [S.H.] 


navandda, n.m. [A], neuf nada ’ nine nddas; neun nddas. 
Wahrscheinlich ein auf die Srividya beschriankter Begriff. Im 
Kommentar Artharatnavali (nach der niskila-Schultradition!) zu 
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navanadbhamandala 


NSA 1.1 (pp. 34-37) erklart Vidyananda die Phrase ganesagraha- 
naksatrayoginirasi’ u.a. durch Zahlenspekulationen: die ,,Herren‘ 
(iSa) der ganas (das sind primir die aksaras A und HA) symbolisie- 
ren elf (oder zw6lf) Laute fiir die pasyanti* vac; die neun Planeten 
(graha) stehen fiir neun spezielle nddas der madhyama*; der 
vaikhari* vac hingegen sind 47 aksaras zugeordnet. Diese Zahl er- 
gibt sich, weil naksatra (Mondhaus) als die Zahl 27, yogini als 
Acht und rasi (Tierkreiszeichen) als Zwélf gedeutet wird. Nach 
KKV 27 besteht die subtile (siksma) Form der madhyama aus 9 
nddas, wobei der Kommentar Cidvalli interessanterweise ndda mit 
der Natur der urspriinglichen kundalini* verbindet, fiir die Zahl 
Neun aber eine in diesem Zusammenhang unbefriedigende Auf- 
zahlung von Klangen (u.a. von Musikinstrumenten) aus der Para- 
mahamsa-Upanisad anfithrt. Die grobe (sthila) Form der madhya- 
ma@ wird aus den neun vargas des ,,Alphabets“ (jeweils anfangend 
mit A, KA, CA, TA, TA, PA, YA, SA, LA), d.h. der bhitalipi*, gebildet. 
Vgl. auch Laksmidhara zu SL 34. [C.W., D.A.] 


navanadbhamandala, n.nt. [OQ], mandala 4 neuf lotus ; mandala 
with neun centres; mandala mit neun Zentren. 

[A\] This is a fundamental mandala* of the early Siddhanta, so 
called because it contains nine lotus-centres (ndbha). It consists in 
a square containing a central eight-petalled lotus surrounded by 
eight eight-petalled lotuses. Counting each petal and pericarp of 
these nine lotuses (see figure 7 in the kp volume of the MatP, 
which is based on kp 1.50ff.), there are 81 spaces for the arrange- 
ment (nydsa*) of the 81 padas of the vyomavydpimantra (Vv. 8.v. 
vyomavyapin), which is the root-mantra (miélamantra*) of a num- 
ber of early Siddhantas (old Pau, Ni GuSi, RauSS, SvaSS, MatP). 
It cannot be ruled out, however, that the navandbha could have 
been designed for another mantra: the navdtman*, which is the 
root-mantra of the USi of the Ni. Its use with the navdtman (in the 
SvT called the vidyardja*) is taught in SvT 5.19ff. (and illustrated 
with a diagram embedded in the SVTU on 4.102-103c and TSB [D] 
13.6ff.). For another illustration see BUHNEMANN et al. 2003, col- 
our plate 18. ; 

The worship of Siva without Gvaranas* using the vyomavyapi- 
mantra is taught, as part of the navatattvadiksa*, in MatP kp 9. 
BHATT’s introduction to that text (pp. xv-xvi and Ixxxvi-xci) draws 
attention to discrepancies between the MatP and the Vyoma- 
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vyapistava, a work attributed to Ramakantha, in the arrangement of 
the padas of the vyomavydpimantra. In the introduction to his 
commentary, the Vyomavyapilaghustavavyakhya, the 16th-century 
writer Vedajiiana observes that Ramakantha is following Ruru 
(rurugitanavanabhamandala). No corresponding description is 
found in what has been transmitted as belonging to the Rau; but it 
is probable that a now missing portion of the RauSS taught this 
mandala, for it mentions the navandbha as the first of its eight 
mandalas (3.22) and its 10th chapter is largely devoted to an 
analysis of the 81-pada vyomavyapimantra. 

The navanadbha has also been adapted for the prasdda*, the 
root-mantra of the Kalottara-system and of the paddhatikaras: see 
the quotation that Vedajfiana attributes to the “Kalottara”, again 
from his introduction: ... vyomavyapiSivasyaiva navadhvaravidhau 
hitam| navanabham samakhydtam prasaddkhyasivasya tu\ ma- 
dhye padme Sivah piijyo lokesas ca paresu ca| ... In the DiU 
(6.43ff., T. 150, pp. 65-66), we find it adapted to the eight forms of 
the prdsdda, for which see kaladhya*. [D.G.] 

PBY(H) 30.3 sqq. describe a navanadbhamandala. [Cs.K.] 

[Xt] Das navanadbhamandala, auch navagarbha- (PausS [B] 
18.58c) oder navabjamandala genannt (PausS [B] 19.21b), wird 
nach der PausS ([B] 1.10-11 und 21) bei der diksa* zum aGcarya* 
verwendet. Fiir eine Beschreibung dieses mandala und seine Ver- 
wendung fiir die rituelle Verehrung siehe PausS (B) 18-19 (kor- 
rupt). Nach JayS 13.45ab werden durch dieses mandala siddhis* 
erlangt. Die diksa mit diesem mandala ist Teil der Siihnezeremo- 
nie (prayascitta*) nach einem Brahmanenmord (JayS 25.23-26b). 
ParS 10.219cd nennt die Beschreibung des navandbhamandala als 
ein Merkmal der Pauskarasamhita (siehe dazu auch RASTELLI 
2006, p. 175). [M.R.] 


navamirti, n.f. [Xt], les neuf formes [de Visnu] ; the nine forms 
[of Visnu]; die neun Formen [Visnus]. 

Syn. navavyitha. Die neun miirtis sind Vasudeva*, Samkarsa- 
na*, Pradyumna*, Aniruddha*, Narayana*, Brahma (PausS) oder 
Hayagriva (PadS, ParS), Visnu, Nrsimha und Varaha (PausS [Bj 
10.3-33, 33.4-13; AgPur; 23.20d-22, 25.1-5b; PadS kp 18.62d-63: 
ParS 15.697c-698 und 17.96c-99). Nach der PadS Gp 1.81ced, cp 
21.66) und dem BhT (22.90-91b) werden die neun martis im 
tantrasiddhdadnta*, einer Subtradition des Paficaratra, verehrt. Ver- 
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mutlich ist die Verehrung der neun martis aber dlter als das Kon- 
zept der vier siddhantas des Paiicaratra. Siehe zu den neun miirtis 
auch RASTELLI 2007, pp. 200-202. [M.R] 


navayaga, n.m. {\}, la vénération des neuf ; the veneration of the 
nine; die rituelle Verehrung der Neun. 

1. In TA 29.66, this term refers to a Kaula* worship of nine 
cakras* of goddesses. They are presided over by the following 
nine deities, according to the citation given in TAV ad loc.: Ma- 
tangi*, Kajjali, Sauni, Karmuki, Carmakarini (v. s.v. carmakdri), 
Dhvajini, Dhivart and Cakrini. 

2. SVTU ad 5.49 explains that household items or tools such as 
a mill-stone (drsad, for grinding spices upon), a wooden mortar 
(uliikhala), or a pestle (musala) are not to be touched with one’s 
foot, according to the samaya* rules, because deities can be pre- 
sent in them, as is the case in the navaydga of the Matangasastra. 
Although the navaydga is not found in the MatP, it is one of the 
important yagas* in the PBY, and it also figures in the JRY. The 
navayaga of the PBY (also called grhaydga e.g. in 3.1b) and the 
JRY involves the use of nine household items as substrates, which 
agree in all the lists (see PBY[H] 3.1ff., 6.1ff., 13.1ff., 30.193ff. 
and 62.31ff.; JRY{Se] 1.48.4ff., with some corruptions and some 
differences in order): the threshold (dehali), the pestle (mausali), 
the mortar (kandani or ulikhala, the latter sometimes appearing as 
dikhala, e.g. in PBY[{H] 6.6d), the fire-place (culli/culli/culi), the 
broom (seharika*/sammarjani/marjani*/marjani), the water-jar 
(udakumbha/ambughata/jalabhanda), the mixing bow] (kajjini*), 
the grindstone (pesani or pisani), and the platter or the lid of the 
water-jar (vardhamana{ka}). 

In PBY(H) ch. 13, the “ninefold pantheon worship” includes 
nine eight-petalled lotus mandalas* with the four guhyakas*, four 
diitis* and Bhairavi installed on the petals and on the pericarp with 
their male partners. The nine female deities take turns occupying 
the pericarp of the lotus mandala. In PBY(H) 30.193ff., some of 
the nine items are placed in various directions, while at the centre a 
human skull is the main locus of worship. A goddess is placed on 
each household item. The skull may be replaced by a clay pot 
(30.211 ibid.) or a yantra*, and this yaga, which is also recom- 
mended for initiation (diksa*) and installation (pratistha [1]*) 
(30.194-195 ibid.), is prescribed in particular for those who do not 
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succeed with the (probably impure) caru* and other, more diffi- 
cult, sadhanas* (30.220ff., v. s.v. talaka, carubhojin, Ggantuka- 
vidhi, hathasadhana). The nine objects are also associated with 
nine impure carus (62.31c-33): the platter with human caru, the 
threshold with camel, the mortar with cat, the water-jar with jackal, 
the fire-place with dog, the grind-stone with donkey, the mixing 
bowl with cow, the pestle with horse, the broom with elephant 
caru. PBY(H) 85.107ff. prescribes the use of some of these 
household objects for various siddhis*; e.g. with the pestle, one 
can break someone else’s body parts (presumably from a distance). 
JRY(Se) 1.48.4ff. homologises the nine items with parts of the 
body from the navel upwards and with sonic levels. 

Similar lists of household objects and their worship are also 
found elsewhere. KMT 25.119-112b associates sacred places with 
six of them. Both SiSarP(S) ms. B, fol. 17r, and SP1 9.6ff. (p. 
297ff.) give a list of ten items in their vastubali* (“offerings made 
to the deities of the house”), which is very close to that of the 
PBY, omitting only the vardhamana and adding two other items: 
the head of the bed (Sayanisiras} and the place underneath the cen- 
tral post (madhyastambhasyadhastat). There are five objects (the 
fire-place, the grind-stone, the broom, the mortar and the water-jar) 
which also figure in a list given in Manu 3.68 as the five household 
items that can possibly kill (payica stinah); as expiation for this 
(niskrtyartham), a householder must perform five mahdyajfias 
every day. [Cs.K., J.T.] 


navaratna, n.nt. [O], les neuf joyaux ; the nine jewels; die neun 
Juwelen. 

[xt] A group of nine gems which are used, for example, during 
installation ceremonies in the temple, such as the installation (pra- 
tistha [1]*) of an idol. The navaratnas, as described in ParS 19.41- 
44, are placed in nine hollows (garta) in the eight directions and in 
the centre. They are: diamond (vajra), ruby (padmaraga), cat’s eye 
(vaidurya), sapphire (nila), pearl (mauktika), topaz (puspardga), 
mother-of-pearl (sankha), emerald (marataka) and crystal (sphati- 
ka). The navaratna are also used in the installation of the first 
brick (prathamestaka*) and VisS 8.30c-31 enumerates for this cer- 
emony: vajra, mauktika, vaidiirya, Sankha, sphatika, pusyaka (i.e. 
puspaka, topaz), moon-stone (candrakanta), sapphire (mahdnila) 
and ruby (manikya); they are also used for the installation of the 
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last brick of the temple (mardhestaka*) (PadS kp 9.31-32). In the 
description of the garbhanydsa*, PadS kp 6.5c-6 connects these 
nine gems with the directions: vajra is placed in the East, vaidirya 
in the South, mauktika in the West, pusyaka in the North, sphatika 
in the South-East, mauktika in the South-West, candrakanta in the 
North-West, mahdnila in the North-East and padmaraga in the 
middle. [M.C.-D.] 

The navaratnas are also used for the preparation of jewel-wa- 
ter (ratnodaka) (NaS 20.102-103b; PadS cp 8.114-115b; BhT 
20.14-15b). For further, partly varying, lists of the navaratnas see 
JayS 20.309-310; SriprsS 23.85c-86; VisS 20.10-11b; VisS 
19.95c-96b; MarkS 9.33, 14.71-72b. [M.R.] 

[AA] Nine gems are commonly used in the rite of depositing 
jewels (ratnanydsa*) beneath a linga* in Saiva sources too (e.g. 
SJU[G] 19.107-109; Rau kp 35.295-296; PM 5.15c-16), where 
they are typically associated with the dikpalas*, and there too the 
lists all differ; but all begin with the diamond (vajra) in the direc- 
tion of Indra, the East. In several old sources, however, there are 
only eight gems listed, to be placed in the cardinal and intermedi- 
ate directions: Ni GuSd 2.108-109; Kir 56.42; SP4 2.96; PLSS 
16.33. No jewel is in these cases assigned to the centre, which in- 
stead typically receives a small golden image of an auspicious ani- 
mal or object. Thus the Ni GuSa 2.110c-111b: madhye padma 
vrsam kirmmam vedim vapi niyojayet | divyahemena ghatitam 
gayatryd cdbhimantritam |, “In the middle [beneath the liriga] one 
should place [a model of] a lotus, bull, turtle or altar/pedestal. 
[These should be] made of divine gold and should have the gdaya- 
trimantra recited over them.” (For illustrations of such gold 
models (including a lotus), see SLACZKA 2006, plates 31 and 32.) 

Nine jewels may also be used for the preparation of jewel-wa- 
ter (ratnodaka, ratnatoya*), e.g. for bathing rites (snapana*), but 
five jewels may be used instead (ratnapafcaka*), for see, e.g., 
UKam 4.101-103, or other numbers of jewels: see, e.g., PLSS 
14.36-37. [D.G] 

— dhatu (2). 


navavyitha, n.m. [O]. 

1. [<£] V. s.v. navamirti. 

2. [A] A grouping into nine of the eighty-one elements of the 
vyomavyapin* (Ni GuSi 11.1ff.): v. s.v. navanabhamandala. [S.V.] 
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nava Saktayah, n.f.pl. [A\], neuf puissances ; nine powers; neun 
Krafte. 

1. V. s.v. vamadi. 

— jyestha. 

2. In PBY, nava §aktayah refers to the supreme goddess, 
Aghori or Bhairavi, and her entourage of the four devis or guhya- 
kas (Rakta, Karali, Candaksi, and Mahocchusma) and four ditis* 
or kinkaris (Karala, Dantura, Bhimavaktra, and Mahabala). The 
Nine are seen as divisions of the supreme goddess (PBY[H] 
30.59c-60b), and together with Kapalisabhairava, they form the 
text’s core pantheon. PBY refers to the more usual nine Saktis (viz. 
definition 1) as vamddayah. [S.H.] 

— navayaga. 

3. In Saura worship, the nine saktis* of the Sun god, compara- 
ble in function to Vama, etc., are: Dipta, Siksma, Jaya, Bhadra, 
Vibhiti, Vimala, Amogha, Vidyuta, Sarvatomukhi. See SauraS 
2.39c-40. [D.A.] 

4. Unter den pithaSaktis* gibt es einige Male Gruppen von 
neun Géttinnen, z.B. bei Ganapati (ST 13.7-8) und Bhuvanesvari 
(ST 9.18). [(C.W.] 


navaksaravidhana, n.m. {/\], méthode des neuf syllabes ; method 
of nine syllables; Methode der neun Silben. 

“Method of the Nine SyJlables [of the navaksard vidya*].” 
This is an epithet of the PBY; see HATLEY (2007, pp. 251-258). 
[S.H.] 

— navaksara vidya. 


navaksara vidya, n.f. {/\], mantra-déesse des neuf syllabes ; man- 
tra-goddess of nine syllables; aus neun Silben bestehende Mantra- 
Gottin. 

The nine-syllable vidya* of Canda Kapalini, the core mantra of 
the system of the PBY: (OM) HUM CANDE KAPALINI SVAHA. Its com- 
ponent syllables form the basis for mantras of her consort, Kapa- 
lisabhairava, and her entourage of goddesses. See SANDERSON 
(1988, p. 672) and HATLEY (2007, pp. 251-258). [S.H.] 

— navaksaravidhana. 


navatman, n.m. [A]. 
Syn. kanthosthya, vidyaraja, navesvara, navaka. 
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1. This is an old Saiva milamantra*, i.e. a mantra that is Siva 
himself. It is a seed-syllable mantra (bija*) which is a cluster 
(kita*, pinda*) consisting of nine elements. There are variants in 
its formation: in Ni USi 1.4ff. we read a list of tattvas* that 
emerge from Sadasiva* and that are homologised with the ele- 
ments of the mantra (Ni USU 1.10-12b): akarah prakytir jiieya ya- 
karah purusah smrtah | vakaro niyatir vidyal lakarah kdla ucyate || 
mayatattvam makaras tu ksakaro vidya eva tu | rakara i§varo jiieyo 
hakaras tu sada@sivah 1 dehavyapi ca navamo Sakti§ ca dasama 
smrta |. There are doubtful points in the above, but the mantra 
given here is perhaps S-H-R-KS-M-L-V-YU-M. This passage has been 
incorporated into the beginning of SvT 5 and adapted, and also 
into the PBY (PBY[H] 62.272-275d: see HATLEY 2007, p. 219). 

The last of the eight forms of the root-mantra known as 
prasada* (for which v. s.v. kaladhya), namely the kanthosthya, is 
this same navdtman: BHATT reconstructs it, on the basis of SarK 
19.10-11 (=Ni MuSd 6.14-15), thus: H-S-KS-M-L-V-R-YU-M. 

In the SvT, a form of the same mantra is the eighth of eight 
forms of Bhairava and is assigned the name vidyardaja*. Ksema- 
raja, on the basis of the mantroddhdra* in SvT 1.84-86, recon- 
structs it thus: H-R-KS-M-L-V-Y-U-M. 

See navanabhamandala. [D.G.] 

The navdtman is the main mantra used for transforming the 
practitioner’s body into Bhairava, but it also often figures as the 
male deity associated with various goddesses. See SYM 18.19 sqq. 
and 20.34 sqq. The latter passage and MVT 8.21-23 give the 
following bija in encoded language: H-R-KS-R-M-L-V-Y-U-M. See 
also BhaiM 92cd; TSB 9.444 sqq.; KMT 16.54 sqq.; VBh 11 and 
TA 15.239. [J.T.] 

The male mantra god Navatman is the consort of the goddess 
Kubjika, v. s.v. kubjikamata. For an illustration of their visualisa- 
tion according to the NAT, see SANDERSON 1988, p. 686. 

The navdtman is sometimes called the Sambhava* mantra 
(NAT fol. Sr marginalia). Other variants include: H-S-KS-L-V-R-Y- 
rum (SSK fol. 8v line 4), H-S-KS-L-V-R-YUM (Amrtanandanatha’s 
commentary to YH 3.102). It is also called hadi (MaSam 7 Meas 
11.14c; not to be confused with the hddi variety of the Srividya* 
mantra). Its female (sGkta*) variant is S-H-KS-M-L-V-Y-RIM, also 
called sadi (NAT fol. Sr marginalia; given as S-H-KS-M-L-V-R-YIM in 
Keatet:2)a(Cs:K.] 
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A miscellaneous text noted at the end of the manuscript of the 
Guhyakalitantra (Kaiser Library ms. No. 557) calls the navatma- 
mantra the lord of the pascima-pantheon (pascimamndya*) and 
equates its components with the faces of the multi-faced deity this 
way: HA — Lakuli, sa — Bhrgu, KSA — Samvartta, MA — Mahakala, LA 
~ Pinakin, vA — Khadgiéa, RA — Bhujangisa, yA — Balisa, U — the 
upper face (urdhvasya). Furthermore, the same note gives the Siva 
and Sakti forms of the mantra as H-S-KS-M-L-V-R-Y-UM and S-H-KS- 
M-L-V-R-Y-iM, and clarifies that the exchange of a and 7 inflects the 
mantra such that it becomes Siva or Sakti, but without explaining 
why the first two syllables are in a different order in these mantras. 
[D.A.] 

2. In both the SardhaSatika recension of the Kalottara (90) and 
the uddhadra* quoted by Trilocana (SPV p. 138), the pasupa- 
tastra* is referred to as navadtman. However one counts the ele- 
ments that make up that mantra, it is not possible to arrive at nine. 
Trilocana assumes that it is the nine mantras used in his yaga* that 
give the pasupatastra this epithet: navabhir mantrair Gsanamirti- 
milahrdayasirassikhakavacanetrastraif ca navatmand pdaSsupa- 
tastrena. [D.G.] 

3. Some other mantra deities are described as ninefold (navat- 
man), e.g., Manthanabhairava (PBY[H] 46.65, 55.93). [S.H., J.T.] 


navatmamantra, n.m., V. 8.v. navadtman. 


navavaranapuja, nf., [A], vénération des neuf entourages/de 
celle qui a neuf entourages ; veneration of the nine circuits/of one 
who has nine circuits; Verehrung der neun Kreise/derer, die neun 
Kreise hat. 

Praxis in der téglichen Verehrung der Srividya*-Gottin (S1i/ 
Lalita/Tripura*/Tripurasundari), bei der man sich die Hauptgottin 
im Zentrum als von neun Kreisen (Gvarana*) von Gottheiten 
umgeben vorstellt. In der Srividya und verwandten Traditionen ist 
die Idee, daB eine zentrale Gottheit von solchen Gvaranas umgeben 
ist, eng mit dem jeweiligen pija-Diagramm (yantra* oder cakra 
[2]*) verbunden. Der bindu* im Zentrum des Diagramms versinn- 
bildlicht die Hauptgottheit. Wenn um das Zentrum beispielsweise 
ein Dreieck gezeichnet ist, mu8 man sich in jeder der drei Ecken 
eine untergeordnete Gottheit oder Nebenform der Hauptgottheit 
vorstellen. Ebenso sind einzelnen Lotosblattern, die in einem puja- 
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Diagramm vorkommen k6nnen, einzelne Gottheiten zugeordnet. 
Im Fall der Tripura ist dieses Diagramm das §ricakra*. Im Zen- 
trum wird Mahatripurasundari verehrt, an den drei Ecken des inne- 
ren Dreiecks Kamesvari, Vajresvari und Bhagamilini, an den acht 
Ecken, die das innere Dreick umgeben (siehe z.B. die Abbildung 
des Sricakra in PADOUX 1994, p. 4), acht Gottinnen, die mit Vasini 
beginnen, usw. Das ungewohnlich umfangreiche System der nava- 
varanas des Sricakra war schon in YH und NSA bis in viele Ein- 
zelheiten festgelegt und geht iiber das bisher Erlauterte hinaus: 
jede Gruppe von dvarana-Géttinnen, mit Bezug auf das sricakra 
auch Yoginis* genannt, bildet ein eigenes Teil-cakra, hat jeweils 
einen eigenen Namen und eine eigene Herrscherin (cakresvari*). 
Siehe z.B. YH 3.114-168; NSA 1.153-182 (entspricht VM 1.135- 
162) und PKS 5.1-14. Fiir eine Ubersicht iiber die Details der 
navavarana siehe z.B. PADOUX 1994 (zwischen pp. 334 u. 335). 

Das PKS, das unter den in diesem WOrterbuch beriicksichtig- 
ten Srividyad-Quellen zu den jiingeren gehort, fihrt fiir die Gotter 
Ganapati (PKS 2.8), Syama (PKS 6.23-30) und Varahi (PKS 7.26- 
32) ahnliche Systeme ein, die das jeweilige Diagramm (cakra) mit 
Gvarana-Gottheiten verkniipfen. Moglicherweise fand die Ubertra- 
gung dieser Idee erstmalig im PKS statt (basierend auf dem Lalito- 
pakhyana des Brahmandapurana) und wurde nur von einigen Sri- 
vidya-Autoren oder solchen Texten, die ihr nahestehen (z.B. Ni- 
tyotsava), iibernommen. [C.W.] 

— dvaranadevatah. 


naga, n.m. [O], serpent ; snake; Schlange. 

1. [A\] Various lists of snakes exist, who play a role in the 
course of the installation of a water tank or a well. Cf. anantadi*. 
er.) 

2. In some versions of the throne of worship, Ananta* is a 
snake surrounded by eight other serpents, v. s.v. anantasana. 

3. Dealing with snake poisons is the subject of the Garudatan- 
tras*ves.v. [D.G.]} ; 

4. A common attribute of Saiva deities: it forms their Brah- 
manical thread (v. s.v. ndgayajfiopavitin). Similarly, the Kapalika* 
in the MVP is said to have a snake skin (ahicamma) as his only 
possession apart from ashes. [J.T.] 

5. One of the second group of five in the list of ten vital breaths 
(Ni NaSi 4.126-128; SarK 10.6, 10.13; SvT 7.17, 7.311-313; 
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Satika-Kalottara 88). The Kalottara tradition associates this breath 
with vomiting or belching (udgdra), whereas the Ni and SvT 
associate it with pleasure (Ghlada) in life and with the last (?) 
breath (svasa) in death. [D.G.] 

[Xt] See SanS rsiratra 1.29a; AhS 32.32c; PadS yp 2.27a; ParS 
3.103c; RASTELLI 2006, pp. 520-526 and 532-534. [M.R.] 


nagayajiiopavitin, n.m. [O], portant un serpent en guise de cor- 
don ; wearing a snake as sacred thread; eine Schlange als Opfer- 
schnur tragend. 

[A] Syn. sarpayajiopavitin, vydlayajnopavitin, mahapan- 
nagasamvitin. 

The snake appears as replacing the brahminical sacred thread 
on various forms of Siva: of Isvara* (SvT 10.1155), of Rudra* 
(SvT 2.79), of Aghora* (SvT 9.4), of Sadasiva* (NT 9.20), of 
Tumburu* (VsikhT 97; NT 11.5), of Stirya (NT 13.20), of Bhai- 
rava* (SYM 20.26, 28.13; KuS 54v; TiUd 1.8), of Khadgaravana* 
(KKGU 45v, 58r), of the upper face (a@rdhvavaktra) of Navatman 
(1)* (SvT 12.136), of Canda* (SP1, p. 281). It can also be an 
attribute of terrifying goddesses, such as of the goddesses Parapara 
(5)* and Apara* in SYM 6.22ff. [J.T.] 

[Xt] Nach VisS 11.291la tragt Ganesa ein ndgayajnopavita. 
[M.R.] 


nadi, naddi, nn.f., [O], canal ; channel; Kanal. 

1. [A] These are the tubes or channels that carry the life-breaths 
(prana*, jiva*) about the body and thereby also the various bodily 
fluids (SarK 10.7-13). There is considerable variation in their 
presentation. In what may be the oldest surviving tantric Saiva ac- 
count of yoga, the NaSut of the Ni, only two tubes are mentioned: 
susumna* to the left, associated with the rising (i.e. out-going) 
breath and at the same time with the day, and idd* to the right, 
associated with the downwards movement of the breath and with 
the night (NaS 5.37-38b): ardhvaprano hy ahas caiva apano ra- 
trir eva ca| susumnd uttaram jneyam ida vai daksinayanam | ma- 
dhyadese yada hy atma visuvam tam vidur budhah | “The upward 
breath is the day and the downward breath is the night. susumnd is 
to be understood to be to the North[ern movement of the sun (i.e. 
the left)] and ida is [to be equated with the sun’s] Southward 
movement. When the soul is in the place between, the wise know 
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that [moment] as the equinox (visuva*).” (More of the same 
passage is quoted by GOODALL 2007, p. 160.) 

The association of one tube with the day or sun and the other 
with the night or moon is an enduring one (cf., e.g., SarK 11.8; 
ParT 14.71lab); but almost all later literature teaches that there are 
three principal tubes, most commonly ida on the left, pirigala* on 
the right and susumnd in the centre (thus, e.g., SarK 11.6-7; 
SJU[G] 4.31-32). This central tube acquires considerable signifi- 
cance in prandyama*, in japa* (see uccara*) and in diksa* (see 
nadisandhana*). The three are sometimes associated with the 
dhamatraya*, presumably because they represent sun, moon and 
fire, but perhaps also because they are held to lead there (see NT 
7.2; UKar 3.245 and annotation on PASt 25). 

Some sources make explicit that these three tubes run upwards 
from the heart (hrtpadma*), the lowest point in the course of the 
breath (ParT 14.70cd). More common, perhaps, is the notion that 
all the many tubes of the body (seventy-two thousand of them, ac- 
cording to SarK 10.2; MVT 19.36; SvT 7.9; NT 7.3; UKar 24.20) 
pass through the nabhi* and are rooted in the kanda*, whence they 
radiate in all directions (SarK 10.1-3). 

Even where they are presented as being rooted in the kanda, 
they may be said to spread out from the navel (nabhi) like the 
spokes of a wheel so as to pervade every part of the body up to the 
hair-follicles, as Ramakantha explains in his commentary on SarK 
10.1c-3b: muskaprsthe yat kandam milam tasmin ankurda iva na- 
dyah susirariipa vayurasasonitapravahaya nirgatah yah, etah na- 
bhimadhye anantasamkhydah (conj.; anantasamjiah BHATT) cakra- 
vat tiryag urdhvam adhah sthitah, nabhes ca sarvam evaitac cha- 
riram romakipantam vyaptam, iirdhvam ca pradnavahabhir eva, 
adhas ca retomitrapurisavahabhih. “Emerging, like sprouts, from 
the ‘bulb’, their root, behind the testicles, are tubular vessels for 
carrying breath, nutrient fluid [in its various stages of refinement] 
and blood. These [vessels], infinite in number, are located in the 
navel [stretching out] horizontally, upwards and downwards, like 
[the spokes of] a wheel. And from the navel outwards this whole 
body, right up to the hair-follicles, is pervaded — above [the navel] 
by those carrying the breaths and below [the navel] by those 
carrying semen, urine and excrement.” The totality of the tubes 
may therefore be described as the nddicakra* (Sark 10.1 and 
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10.15; NiKa, IFP T. 127, p. 469; ch. 20 of the Kalottara as trans- 
mitted in IFP T. 59) or as the nabhicakra* (SarK 10.14). 

In the SarK’s account, the three above-mentioned tubes head a 
list of ten principal ones, the other seven being ga@ndhari*, hasti- 
jihva*, pisa*, yaSa@ (known elsewhere as yaSasvini™, e.g. in SvT 
7.15), alambusa* (app. vol. 3), kuhia*, and Sarkhinr*. (For other 
references to these tubes, v. s.v. pasa.) Chapter 20 of the longer 
Kalottara transmitted in IFP T. 59 extends this to make a list of 
thirty-two. 

The ParT accords special attention to eight tubes that reach into 
the eight petals of the hrtpadma. By moving one’s jiva into one of 
these petals, one may acquire the characteristics of the dikpala* 
who governs the direction of that particular petal (ParT 14.57-60). 
(The same notion is expounded in SarK 10.25-27, but without ex- 
plicit mention of tubes.) 

Various knots (granthi*) at particular points may link certain 
tubes. In Saiddhantika sources, the three principal tubes are com- 
monly linked at granthis in five places along the course of the 
breath, the first four of which are the heart, throat, palate (talu*) 
and brow (bhriimadhya*). Concerning the fifth there is some un- 
certainy: v. s.v. ndsdgra*, nadanta*, brahmarandhra* and dvada- 
§anta*. The scriptures of other traditions add further granthis or 
cakras*, as they may be called in some (usually later) literature. 
[D.G.] 

In an unusual presentation of yoga, PBY(H) 75.147-173 deline- 
ates a series of nddis named after the skin, bones, marrow, semen, 
fat, and pus (?pilya), via which, following mastery of the breath 
(pranajaya, see s.v. pranayama), the “lord of resonance” 
(nddisvara) is cognized. [S.H.] 

[xt] Nach den Pajficaratra-Texten gibt es 72.000 nddis, die aus 
dem kanda hervorgehen, das sich um den Nabel befindet (v. s.v. 
kanda; vgl. auch RASTELLI 2006, p. 528). Unter diesen 72.000 
nadis werden die zehn, die auch das SarK nennt, (mit Namen- 
varianten) als die wichtigsten genannt. AhS 32.18c-30b nennt noch 
vier Zusatzliche Haupt-nddis, naémlich sarasvati, payasvini, varuna 
und visvodara. Nach PadS yp 2.24-26b entspringen die zehn 
Haupt-nadis dem kanda. Aus diesen gehen 72.000 grobe (sthala) 
nadis hervor und aus diesen unzihlige feine nddis. 
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Jede der Haupt-nddis hat eine andere Farbe, und die Texte ge- 
ben auch genau an, welche der Haupt-nadis wo im Korper verlauft 
(vgl. die Tabelle in RASTELLI 2006, pp. 520f., und p. 531). 

SanS rsiratra 1.54ab und AhS 32.30c assoziieren ebenfalls ida 
und pinigala mit Mond und Sonne. Nach der SanS und der ParS 
sind die nach oben verlaufenden nddis feuerhaft (dgneya), die nach 
unten verlaufenden mondhaft (saumya), und die waagrecht ver- 
laufenden nadis haben das Wesen von Feuer und Mond (saumya- 
gneya). 

Wie in den Saiva-Traditionen flieBen in den nadis die Atem- 
krafte (prdna), auf denen sich die Einzelseele (jiva) bewegt, nach 
manchen Vorstellungen in einem zehn- oder zwélfspeichigen Rad 
(cakra): vgl. dazu dasasthana*, nabhicakra und nddicakra (SanS 
rsiratra 1.15-30c [~ ParS 3.90c-108b]; AhS 32.1-31b; PadS yp 
2.2-27; RASTELLI 2006, pp. 519-532). [M.R.] 

— ama (app. vol. 2), candrdrkandsana, pipilasparsa, brahma- 
naddt, madhyandadi. 

2. [A\) In a mandala*, nddi designates a “spoke” radiating 
outward from the centre of a cakra (2)* or lotus. For instance, the 
vidyaGpadma of PBY, ch. 12, and kulacakra of ch. 14 both have 
sixteen nddis, two in each of eight petals (PBY[H]12.18c-19b: 
simhastake mahddevi vidya4padmam tato nyaset || nddayas tasya 
datavya sodasaiva na samSayah |). They may also be situated in 
the junctures of petals (see e.g. PBY[H] 19.5ab: arakasandhisu vai 
kary{am] nadindm tu catustayam|). Such nadis are loci for the 
placement of mantra-syllables, and “channels” through which the 
deity positioned at the centre is said to circulate (v. s.v. nadisam- 
cara, nadyudaya). [S.H.] 

— parakayapravesa. 


nadicakra, nadicakra, nn.nt. [QO], réseau de canaux ; network of 
channels; nddi-Netz. 

[Xt] Die nddis* bilden vom nabhicakra* (das inmitten des 
kanda* liegt) ausgehend ein dichtes Netz im K6rper, durch das die 
Atemkriifte (prana*) flieBen. Dieses Netz wird nddicakra genannt 
(SanS brahmaratra 6.1244, rsiratra 1.15b, 44c; LT 50.181cd). In 
diesem nddicakra ist auch die Einzelseele (jiva*) gegenwartig, die 
sich in diesem, auf den Atemkraften reitend, wie eine Spinne im 
Netz umherbewegt (AhS 32.22). 
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Als nddicakra wird auch ein zehnspeichiges Rad bezeichnet, in 
dem sich die Einzelseele bewegt, und das sich selbst im K6rper be- 
wegt (vgl. dasasthana* und nabhicakra) (Sans rsiratra 1.45-46b; 
in der SanS scheinen hier unterschiedliche Vorstellungen zusam- 
menzukommen). [M.R.] 

[A] A nexus or circle of the body’s channels (nddi). The term 
may designate a particular nexus of nddis located at one of the 
centres of the subtle body, such as the nabhicakra, but may also 
refer to the body’s whole network of nddis — channels in which 
circulate the vital airs (prdna), bodily fluids, and so forth (v. s.v. 
nddi, nadisamcara). For nadicakra in the sense of the body’s net- 
work of channels, note, e.g, GS 95: suddhim eti yada sarvam nadi- 
cakram malakulam | tadaiva jayate yogi pranasamgrahane ksa- 
mah || (“When the whole nddicakra, which is full of impurity, at- 
tains purification, only then does a yogin become capable of con- 
trolling the vital air.”). Abhinavagupta uses the term in the plural 
(TA 21.27c, 28.228c), evidently holding that multiple nexuses exist 
in the body; he also uses the compound nddicakranucakra in the 
plural in TA 8.4c, presumably meaning “nexuses and secondary 
nexuses of nddis” (cf. PTV ad 18). Cf. the Manasollasa commen- 
tary ad DaksMi®rSt 4, which speaks of a nddicakra in the mila- 
dhara*, the source of the three principal nddis, as well as one in the 
navel, from which originate a much larger number (vv. 12-23b). 

In the earliest Saiva sources, it seems that the term nadicakra is 
applied principally to the navel (ndbhi*) but also to the heart, two 
loci from which the body’s nddis are said to radiate outwards (v. 
s.v. kanda [2], nadi, nabhi, nabhikanda, pingald). Indeed, it seems 
possible that use of the term cakra to refer to a centre or plexus of 
the yogic body derives from the idea of the nddicakra. SvT 7.8 
states that the ten principal nddis radiate from the navel like spokes 
of a wheel (tasmad vinirgatd nddyas tiryag urdhvam adhah priye | 
cakravat samsthitas tatra pradhadnaé dasa nddayah ||), language 
echoed closely in SarK 10.2c-3b (tiryag ardhvam adhas caiva 
vyaptam nabheh samantatah || cakravat samsthita naddyah pradha- 
na dasa tasu yah |). Accordingly, Ksemaraja identifies the navel as 
nadicakra (SvTU ad SvT 7.7ab; v. s.v. nabhi). Cf. MVT 19.36-37b 
(v. s.v. nadbhi). SarK 10.15-28 describes a nddicakra in the heart 
“void” (hrdvyoman) as well; v. s.v. daSasthdna (2). This is also re- 
presented as a lotus, with the nddis as petals (imagery of the wheel 
and lotus appears to have been interchangeable from an early peri- 
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od). Cf. Tripurari’s commentary ad MalM, 5.1, which remarks, in 
explaining the expression nddicakra, “the nddis are petals of the 
lotuses which are nddicakras” (nddicakratmakakamalanadm nddya 
eva dalani). Other sources identifying the heart as locus of a nddi- 
cakra include MalM; 5.lab (sadadhikadaSsanadicakramadhyasthi- 
tatma hydi vinihitarupah siddhidas tadvidam yah {Saktinathah)) 
and JanMarVi, p. 13, which identifies the heart as locus of the 
entire network of nadis (kimbhiitam yad dhrdayoktam dvasaptati- 
samkhyavacchinnam nddicakram ...). According to NT 7, 
however, nddicakra is the name of the first in a series of six ca- 
kras; it is located in the janmasthana* at the base of the torso (jan- 
makhye naddicakram tu, 28c). [S.H.] 


nadicaGra, n.m. {|/\], mouvement dans les canaux ; movement in 
the channels; Bewegung in den Kanilen. 
Syn. nadisamcara* (e.g. SVT 7.143). [D.G.] 


nadicarana, n.m. {4\}, la stimulation du mouvement dans le ca- 
nal ; stimulating movement in a channel; Anregung der Bewegung 
in der nddi. 

Le rite funéraire de la §raddha devrait selon le TA 25 inclure 
une pratique concernant les deux nddi*, droite et gauche, du dé- 
funt, que Siva aurait exposée dans le Bharunatantra (erreur pour 
Varunatantra ?). En fait partie le rite particulier de nddicdrana dé- 
crit dans les sloka 19-21a selon le SYM (Srimatsiddhaye, peut-étre 
une erreur pour Srimatsiddhayam ?). I] parait consister 4 provoquer 
par une concentration mentale (bhdvayet), ou bien en appuyant sur 
la partie du corps concernée du défunt, un mouvement du prana* 
dans une de ses nddi. [A.P., S.H.] 

— nddisamcara, pranacara. 


nadivisuva, n.m. ou nt. [A]. 

Une des sept « égalisations » (visuva*), citée généralement en 
troisiéme. Elle est décrite dans le SvT 4.321-322a, le YH 3.183 (et 
Di ad loc.), ou la SP3 (227cd), p. 364 qui, avec quelques variantes, 
la décrivent comme consistant en ce que la résonance (ndda*) du 
mantra monte dans la susumnd* depuis le milddhara* jusqu’au 
brahmarandhra* en percant les granthi* qui y sont étagés. [A.P.]. 

— kdlavisuva, tattvavisuva, praSsdntavisuva, pranavisuva, 
mantravisuva, Saktivisuva. 
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nadisuddhi, n.f. [O], pureté des canaux ; purity of the channels; 
Reinheit der Kanile. 

[A] Effected by rubbing the limbs with the supreme nectar 
streaming from the moon in the forehead through the nose of the 
sadhaka* practising khecarimudra* (KhV 2.75-76b: tac candraga- 
litam devi Sitalam paramamrtam | nadsikarandhranirydtam pdatrena 
parisamgrahet || tendngamardanat satyam nadisuddhih prajaya- 
te |). 

The channels are normally blocked by unspecified “dirt” 
(mala) which prevents the wind from entering them (HYP 2.4ff.). 
This purity is brought about in two ways, with mantra and without. 
The mantra-less variety corresponds to the dhauti, one of the six 
purifications (satkarman*) of Hathayoga according to GhS 5.36ff. 
The method is taught in the sequel. The DaYoSa 133-136 lists 
bodily signs of this purity. [S.V.] 

[<4] V. s.v. nddifodhana. 


nadifodhana, nddisamSodhana, nn.nt. [QO], purification des ca- 
naux ; purification of the channels; Reinigung der Kanile. 

1. [A] Calming the wind in the channels (nddi*), see Ni NaSt 
4.100, 4.110. These passages have been redacted into the SvT 
7.294c-295b: apasavyena piryeta savyenaiva virecayet || nadisam- 
Sodhanam caitan moksamargapathasya ca\, “One should inhale 
through the left [nostril] and exhale through the right [nostril]. This 
is the cleansing of the channels and of the path to liberation (the 
central channel susumna*)”. Ksemaraja’s Uddyota ad loc. explains 
°samSodhanam as follows: ...’odhanam mdarutaprafamanam 
bhavati, “Purifying means pacifying the wind [in the channels]”. 

MatP yp 3.2-4 teaches that the practitioner must assume yo- 
gasana* and be firm in singlemindedness. Expelling the air from 
the body he should then draw it back in very gently through the 
nostrils (tatra yogasanam baddhva sthiram ekagramanasah \\ va- 
yor niskramanam krtvé pravesam ca Sanaih Sanaih | ndsikavivara- 
bhyadm tu samyak samsodhayet kramat || pracchaddanam sdranam 
ca sam$uddhyai prayatatmana | karyam vigataradgena nityam yo- 
gayuja mune |\). [S.V.] 

[Xt] Nach der AhS (31.47) ist die Reinigung der nddis fiir das 
Gelingen der Atemregelung (prdndydma*) notwendig; nach ande- 
ren Texten werden die nddis durch den pranayama selbst gereinigt 
(SanS yssiratra 3.66c-78; PadS yp 2.1; ParS 3.122-139b; SriprsS 
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3.29-37). Allerdings werden auch nach der AhS die nddis mithilfe 
der Atmung (und der Visualisierung von Feuer und einer nektar- 
regnenden Mondscheibe; vgl. dhdrand [2]*) gereinigt (AhS 32.42- 
47b; vgl. die sich davon unterscheidende Beschreibung des prand- 
yama in AhS 32.51-55). Gereinigt werden die nddis von ,,Fehlern“ 
(dosa). Oft wird, wie auch in der AhS, visualisiert, da® diese von 
einem Feuer im Nabel verbrannt werden (SanS rsiratra 3.71-72b; 
ParS 3.133c-134). Nach AhS 32.46c-47b und SripréS 3.36cd ist es 
notwendig, die nddis drei Monate lang zu reinigen, bis sie rein 
sind, d.h. nddisuddhi* erlangt ist. Zu den Passagen der SanS und 
der ParS siehe auch RASTELLI 2006, pp. 543-548. [M.R.] 

2. [A\] Removal of phlegm etc. (mala) from the channels; HYP 
1.41cd: dvasaptatisahasranam naddinadm malasodhanam. See also 
GS 100-104. See also nddisuddhi. [S.V.] 


nadisamcara, n.m. [/\], mouvement dans les canaux ; movement 
in the channels; Bewegung in den Kanilen. 

Syn. nddicara, nadisamcarana, naddipravahana. 

The “movement” of the soul-breath in the body’s tubes. In an 
obscure passage of the ParT (14.68-70) this metaphorical move- 
ment appears to be said to be the cause of knowledge. The same is 
probably what is asserted in a similarly obscure passage of the 
Nika (kriyakanda 59: T. 17, pp. 731-733; T. 127, pp. 472-473; T. 
150, p. 1), which contains the half-line: nddisaficarandd devi jna- 
nam samupajdyate, “From movement in the tubes, o Goddess, 
arises knowledge.” In PBY(H) 36 an account of nddisamcara is 
given in which it is god (Gdideva) who “moves”. [D.G.] 

— nddyudaya. 


nadisandhana, n.nt. [O], union par les nddi; linking by nadis; 
Zusammenfiihrung tiber die Kanale. 

[A] Syn.: nddisandhi (e.g. SVT 2.275). 

This can refer to a manner of linking together different loci in 
which Siva is installed (fire, water pots, mandala*, etc.) by 
imagining a connection of their central tubes (nddr*). But the same 
expression is also used to refer to the linking of the tubes of the 
initiating guru* and the initiand (SP3 1.111- 113). Different texts 
give differing hints about the function of this rite and about 
whether it is the same when used between loci in which Siva is 
worshipped as when it is used between initiand and initiator. In 
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certain places, it seems that a purely mental form of the rite is pre- 
scribed in order to transfer Siva from one locus, after his worship 
there, to another locus, e.g. in SP2 1.78c-79b and in UKam 18.70c- 
75 (quoted by BRUNNER ad loc. 1968, p. 128). In other places, as 
BRUNNER points out (ibid.), it is used to establish a stable connec- 
tion between various loci in which Siva is installed before a homa* 
is performed, so that Siva in each locus may receive the worship 
offered: such is the case in SP1 4.46. 

As for the procedure in the case of linking guru and initiand, 
Aghorasiva describes it as follows (AP, p. 247, quoted and trans- 
lated by BRUNNER 1977, pp. 106-107): ... darbhamilam milaman- 
trena Sisyakaratale dattva, tadagram svajanghasandhau sanniyo- 
jya, kuSacchalena bisatantunibham sisyanadim pingalaya vinihsr- 
tya, svanadyam iday4a pravesya, vilinam iti vibhavya, Sivanuna re- 
cakena vinihsrtya, Sisyahrdayam tatparakena pravesya, recakena 
vinihsrtya, svahrdayam pirakena pravisya, evam kumbhasthandi- 
lavahnigair api nddim sandhaya, tatsandhanartham milenahuti- 
trayam deyam. “Uttering the milamantra*, [the guru] places the 
base of the darbha in the disciple’s palm and its tip in the fold of 
his own calf [beneath the knee] — this blade of darbha grass 
represents the disciple’s [principal] tube, [thin] as the fibre of a 
lotus-stalk. He should extract it [from the disciple’s body] using 
the pingala* [1.e. through the disciple’s right nostril] and cause it 
to enter his own [central] tube through his ida* [i.e. through his 
own left nostril], and imagines that they fuse. Uttering the 
Sivamantra*, [the guru] should cause [his breath] to leave [his own 
body] by exhalation (recaka*) and cause it to enter the disciple’s 
heart by means of the disciple’s inhalation (pa#raka*). By [the dis- 
ciple’s] exhalation he should cause it to emerge [from the disci- 
ple’s body] and he should enter his own heart by inhaling. Similar- 
ly, he should link his [central] tube also with [those of] the Sivas in 
the pot, the ground and the fire. For the sake of this union he 
should offer three oblations with the malamantra.” 

Here, as BRUNNER points out in her annotation on SP3 1.114 
(1977, p. 108, n. 259), the fact that the guru follows this nddisan- 
dhana between himself and the initiand with further connections 
with Siva installed in the pot, on the ground and in the fire indi- 
cates that this nddisandhdna between guru and initiand is here 
probably conceived of as being of the same kind as that between 
Sivas in different loci and as being intended to establish a stable 
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connection, such that Siva in all loci may enjoy the homa that 
immediately follows (in SP3 1.115). 

Some texts in this context prescribe joining not just by the cen- 
tral tube but by the three principal channels: Bhoja’s SiSarP (ms. 
B, fols. 24v-25r) and, following Bhoja, IsgP (prose after kp 16.67- 
68b). 

The expression nddisandhdana first occurs in the Siddhanta in 
SarK 10.28, but it appears there to refer only to the way in which 
the tubes are connected in the body. A union of tubes of guru and 
initiand of the kind described above is, however, described in the 
Mrg (kp 7.66-67), but the term is not used there. It seems probable 
that the term entered Saiddhantika literature, through Bhoja’s 
SiSarP, from the SvT (2.130, 3.49, 3.53, 3.95, 3.150, 4.46, 4.227). 

The earliest usages of nddisandhdna to refer to the connection 
of the tubes of two people may be those in the PBY(H), e.g. in 
chapters 5 and 14, whereby the sddhaka* may enter someone 
else’s body (see parakayapravesa*). [D.G.] 

This unification in ritual of Siva installed in various loci as 
taught in the Bhairavagamas differs subtly from the Saiddhantika 
methods. The additional step is a prefatory uccara* of the mila- 
mantra up to the dvadasanta*, before descending again and then 
establishing a linkage of nddis along the vital breath as it exits 
through the right or left nostril, passes into the other locus or loci 
of Siva, and returns (but not always) to oneself. The result may be 
stated to be a “non-dual pervasion” (TA 16.22c: advayavyapti), an 
“attainment of oneness” (SvTU 3.150: aikatmyapraptiriupanaadi- 
samdhdana’), or simply a “making one the nddis of Agni, the deity, 
and oneself” (Raghavabhatta ad ST 5.71-72: nddisandhanam iti 
agnidevatatmanam trayanam nddyekikaranam). The points of exit 
and entry are the left and right nostrils, and brief sojourns in the 
dvadasanta and the heart are also taught. The movement is pra- 
daksina. 

The procedure taught in SvT 4.46c-48b is to 1. perform uccdra 
of the niskala* mantra (niskalanadtham uccarayet..., V. s.v. niska- 
lanatha). This involves what the Kashmirian exegetes term an 
“upward exhalation”, ardhvarecaka* (app. vol. 3), Le. upwards 
along the central channel and out through the cranial aperture to 
the dvadasdanta. 2. Draw the breath back down and out through the 
left nostril (...svavamena nirgatya...). 3. Enter through Siva’s right 
nostril (...bhairavadaksinena viset) and go from his dvddasanta to 


273 


nadyadhéra 
NN 


his heart. 4. Replicate the process exiting through his left nostnil. 
See also SVTU to 3.52-53b. » 
Abhinavagupta teaches this procedure in his TA but identifies 
it as the mantranddipravega* without any explicit mention of the 
term nddisandhana. His commentator Jayaratha also avoids using 
the term nddisandhana. TA 16.23c-25 teaches the exit out of the 
right nostril and entry through the left for all of the loci. The spe- 
cific order is 1. oneself. 2. mandala. 3. pot (kumbha*), 4. the sec- 
ondary vase (karkari* = astrakalasa*), 5. fire (vahnt), 6. back to 
oneself. The explanation for the experienced fusion (TA 16.25: 
milanusandhanabalat prdnatantiimbhane sati ittham aikvasphu- 
rattatma vvaprisamvit prakdsate . “When, in this way, these [viz. 
self. mandala, pot. etc} have been strung together upon the thread 
that is the breath. by means of uniting [the breath (?)] with the 
miilamantra, there shines forth an awareness of pervasion, the 
nature of which is the manifestation of oneness.) uses the not lexi- 


who gives wnbhita as a gloss for grathita, “threaded, strung”). 

In later texts such as the ST 5.71-72 and the MeruT (cit. Puras- 
carvamava 4.242c-243) the procedure is simplified to an offering 
of eleven Ghutis* with ghee while contemplating the fire. the deity 
and oneself as unified. 

Syn. mantranadipravoga*. [S.V.. D.G.] 

[<t] Der Begritf nadisandhana oder na@disandhi konnte bisher 
in den Samhitas nicht gefunden werden. Ein dhnliches Ritual wird 
jedoch im Kontext der pratistha (1)* unter der Bezeichnung dhya- 
nadhivasa beschrieben, v. s.v. Im Kontext der diksa@* wird es in IS 
21.172ab erwahnt. jedoch nicht beschrieben (n@dvaikvam abhisan- 
dhanam abhisandhdva cetasa@ ). {M.R.] 


nadyadhara, n.m. [A\). 

1. A level in the subtle body located above the cranial aperture 
(brahmarandhra*). Jayaratha identifies this as a structure of the 
subtle body. TAV 5.54c-56b: brahmarandhrordhvavartinim nadv- 
adharabhidham “bhiimim” akramya... “Reaching the ‘level’ called 
nadvadhara which is above the cranial aperture”, and again: brah- 
marandhrordhvavartini nadvadharabhidhe parasminn adhare. “In 
the highest centre, called the n@dya@dhdra. which is located above 
the cranial aperture”. Commenting on the seventh chapter of the 
NT, Ksemaraja teaches two series of sixteen Gdhdras*, one in ac- 
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cordance with the tantraprakriya* and then another in accordance 
with the kulaprakriya*. He cites an unidentified Kaula* scripture 
which teaches the nddyddhdra as an additional highest, seven- 
teenth ddhdara. There, after brief descriptions of the sixteen Gdhda- 
ras up to the turyadhara* in the cranial aperture (brahmarandhra), 
the nddyadhara features as a subtle, transcendent entity, manifest- 
ing homogeneous pervasion (citation ad NTU 7.5: nadyadharah 
parah sitksmo ghanavyaptiprabodhakah). 

2. Siva as ndda* supported in the [susumna*] nadi*. Com- 
menting on SVT 10.1234c-1236b (= TSB[D] 10.1271c-1273) Kse- 
maraja analyzes the compound nddyddhdra as a bahuvrihi: nddih 
susumna Gdharo yasya, “[Siva] whose support is the susumna 
nadi’”. That the form of Siva intended is ndda is stated explicitly in 
the SvT passage he comments on (nddyddharas tu nddo vai). As in 
meaning | the focus is not on the whole central channel but rather 
on the cranial aperture, but neither the TSB nor SvT version of this 
passage clarify whether the nddyddhara is within or outside of the 
brahmabila. TSB(D) 10.1272c-1273b locates the subtle resonance 
(ndda) as fused (lina) with the central channel within the cranial 
aperture: nddya brahmabile lind avyaktadhvanir aksarah || nadate 
sarvabhitesu Sivasaktya tv adhisthitah |. This localisation is pre- 
sumably (on contextual grounds) also intended at TSB(D) 1.138cd: 
vidyate natra samdeho naddyaddharo mahesvarah, “Here exists/is 
found Siva [as resonance] at the top of the [susumna] ndadi, there 
can be no doubt”. ; 

3. [Vital energy as] the support of the ndadis. In the SSva ad SS 
3.5, in the context of teaching the withdrawal of the channels 
(nddisamhdra) the term nddyddhdra is a tatpurusa compound: 
nadyadhara vadyavah syus tadadharas ca cidvibhuh, “The vital 
breaths are supported by the channels; and the immanent Lord who 
is consciousness is supported by the vital breaths”. [S.V.] 


nadyudaya, nadyodaya, nn.m. [A], l’ascendance des canaux ; 
ascension of the channels; Aufstieg der Kanile. 

This expression appears to refer to “ascension” of nddis* in the 
sense of a nddi’s period of ascendancy or activity. For instance, 
PTos, part 6 (p. 811), quoting the Tripurasarasamuccaya, uses the 
expression bhdnunddyudaye to mean “when [the prana*] rises in 
the solar channel,” i.e. the time when the vital breath flows through 
the pirigala* nadi. According to PBY(H), ch. 83, which teaches the 
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astrological “wheel of time” (kdlacakra) of Utphullakabhairava, 
knowledge of the nddis’ ascendancy gives the power of prognosti- 
cation, and is necessary for determining times for worship; as 
states PBY(H) 83.50: “One must worship in accordance with the 
nddis’ times of ascendancy; otherwise, [it is as though] one strikes 
the sky with a fist.” (arcanafi ca mahabhage nadikalodayatma- 
kam | karttavyam tv anyathé devi hanate mustina nabhah I). One 
must possess knowledge of both the ascendency of the nddis and 
nadisamcara*, the movement of the Lord or atman (1)* within 
them (3.5.129: evam hi udayam jnatvad nadisamcaram eva ca | 
kuryat karmdani devesa Saktibhih siddhimargagaih I). 

The ability of Yoginis* to extract the “five nectars” of living 
beings (pafiicamrtakarsana*) is attributed to their mastery over the 
nddyudaya sequence (krama), as described in detail in JRY(S) 
3.5.41ff. (SANDERSON 1985b, p. 213). Here the nddis are spokes of 
a cakra* (JRY[S] 3.5.49bc) installed in a vessel (3.5.47ff.), or 
internally, in the heart (3.5.108ff.). It seems that the period of a 
nddi’s ascendancy is the period in which the Lord (3.5.105c-106) 
or dGtman (3.5.115) circulates within it. According to JRY(S) 
3.5.105c-106, “The deity is present in the centre of the circle, shin- 
ing into the openings of (or facing) all the naddis. When awakened, 
the Lord ifvara accomplishes the rites associated with whichever 
nadi he enters and moves in.” (cakramadhye sthito deva{h] sar- 
vanddimukhojjvalah || yam yam nddi[m] samakramya prabuddhas 
carate prabhuh | tasya tasya@ hi karmani karoti prabhur isvarah |\). 
Cf. JYR(S) 3.5.115: “In all rites, wherever the Gtman moves, pro- 
pelled by the various Saktis*, the predominance of [those respec- 
tive] Saktis should be known as present there” (yatra yatra vraje{c] 
catma tattac{em. H.1.; matac°® cod.|chaktisamiritah | tatra tatro- 
dayam vidyac chaktinam sarvakarmasu ||). Here nadis appear to be 
conflated with saktis; cf. PBY(H), ch. 36. Allusion to this process 
is also found in NTU ad 20.38c-39: “‘Power of the discipline of 
meditation (dhydnayogabala)’ refers to the capacity to extract the 
five nectars present in a victim’s body, through the sequence of the 
nadis’ ascendancy (nadyudayakrama), by way of a Yogini’s entry 
(avesa*) into one’s own body” (dhydnayogabalam [em. H.1.; 
jndna° ed.] yogisvaryatmanijamiirtyavesad nadyudayakramena 
[em.; nabhyudaya® ed.] sadhyadehasthapaficamytakarsanasamar- 
thyam). Cf. MalM, 5.2, which speaks of the Yogini Kapalakundala 
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fueling her flight through this method (nddinam udayakramena 
Jagatah paicamytakarsandid); v. s.v. paticamrtakarsana. 
The periods of the nddis’ ascendancy are linked to the external 
passage of time: “The ascendency of the circle of nddis (nddica- 
kra*) conforms to the ascension of the solar orb. The udaya in 
[each respective] ndadi lasts two and one-half ghatikds; a ghatika is 
three-hundred and sixty breaths. This is known as the ‘wheel of 
time’, difficult to obtain for those of the leftward rites.” (IRY[S] 
3.5.45-46: nadicakrasya udayam siiryacakrodayanugam | ghatiké- 
dvayam bhavet sdrdham udayam ndadisu kramat || ghatikaé (em.; 
ghatikam cod.) pradnasatani syuh trini sastyuttarani tu| kdla- 
cakram tu tam jrieyam durlabham vamakarmanam |\). In the NTU 
as well, Ksemaraja speaks of nadyudaya in relation to intervals of 
time in the context of yoga (cf. kala [6]). According to NT 6.8, the 
“subtle” method of the Mrtyufjit mantra consists of the yoga of 
cakras and so forth, as well as kalanaddyudaya (NT 6.8ab: 
stiksmam cakraddiyogena kalanddyudayena ca). NTU ad loc. re- 
marks, “kala is a synecdoche for divisions of time — the muhirtas 
and so forth; [kalanddyudaya is] the nadyudaya in which the [divi- 
sion known as kald] is primary (kalanddyudayeneti kala kaladvaya- 
vamuhurtadyupalaksanapara tatpradhano yo nddyudayas ...). 
[S.H.] 
— parakayapraveSa. 


nada, n.m. [OQ], son subtil ; subtle sound; feiner Ton. 

[A\] Since the pure universe (suddhddhvan*) is above the level 
of primal matter (mdyd*), the worlds and bodies that it contains 
cannot have mayd as their material cause. These worlds are instead 
made up of subtle sonic matter. Some works divide up this sonic 
matter into many different levels (Ramakantha does so, as is evi- 
dent, e.g., from his commentary ad MatP vp 4.54c-55), but they 
tend to do so differently, and what may be treated as names for 
different levels of subtlety in one passage may appear as synonyms 
for the same level of subtle sonic matter, or generically for subtle 
sonic matter itself, in another passage. The problem is illustrated, 
for instance, by NaK 16-17, which presents the following terms as 
possible synonyms of nada: sumangala, malini*, mahamaya*, sa- 
mana*, anahatabindu, aghosd, vagbrahman, kundalin, and 
vidyatattva*. 
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At the same time, ndda is held to be the eternal subtle sonic 
matter out of which lower layers of gross sound evolve, the gross- 
est being that of enunciated speech (vaikhari*), and it is thus used 
by Ramakantha to account for the capacity of living creatures to 
communicate with each other, much in the way that sphota does 
for sphotavddin grammarians (pace Aghorasiva, who is at pains to 
deny this in his commentary on NaK 7): for if one did not suppose 
the existence of such an entity, then how could the transient 
enunciated sounds of any given sentence convey meaning, since 
they perish as soon as they come into being (NaK | and sqq.)? But 
this classical doctrine is absent from earlier scriptures and is actu- 
ally explicitly rejected by the ParT (6.10-16). 

When ndda is not used as a generic label for sonic matter, it is 
most commonly the very first level to emanate from supreme 
sound (para vdc*), being in turn the source for a very slightly 
coarser level of sonic matter called bindu*, which is in turn, in due 
course, the source of the syllabary. In Ramakantha’s commentary 
on Kir 3.23cd, for example, he describes the sequence as follows: 
..nNaddah kundalinyabhidhanayah parasya vdksakter avyaktasab- 
datmakah prathamah ksobhah. binduSs ca tasyaivesatsthiilatantah- 
samjalpatmakatvam. kham catra paramakadsSam mahamayaiva sar- 
vapurusasamyukta Saktih, tata eva nadatmanah sSabdasyodayddi- 
samvedanat. “...unvoiced sound (nddah) is the first shudder, which 
is of the nature of unmanifest sound, from the supreme power of 
sound called Kundalini*. And bindu is of the nature of an inner 
murmuring because of the slight coarsening of that [unvoiced 
sound]. And ether here is supreme space (paramakdsa*), [it is] 
subtle matter (mahamdya), which is the power linked to all souls, 
because from that alone comes the awareness of the arising and 
[dying away] of [enunciated] language, which has as its essence 
unvoiced sound.” 

The pairing of the two levels of ndda and bindu in this se- 
quence of emanation is doubtless ancient and may, as suggested in 
GOODALL 2001, pp. 341-343, n. 78, be the result of the reverse- 
engineering of mantroccdra* to produce a sequence of sonic ema- 
nation. For when a seed-syllable mantra is enunciated, the nasali- 
sation is graphically represented by a dot (bindu), and it is 
followed by a dying after-sound (nddanta). The same footnote sug- 
gests that the RT may be one of the first texts in which a full ac- 
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count of this sequence is seen clearly formulated, but we find it in 
fact already in Mrg kp 1.2. [D.G.] 

— ghosini, nirghosda, pasyanti. 

[Xt] Der nada ist die aus dem héchsten brahman hervorge- 
tretene Sakti bzw. kriyadsakti* (AhS 16.36cd), die eine ,,lauthafte“ 
Form angenommen hat, ,,das erste Aufgehen des aufgehenden 
Wortes der durch santata charakterisierten Sakti (udyacchabdoda- 
yah Sakteh prathamah §Gntatatmanah ||), wie es LT 18.22cd aus- 
driickt (vgl. auch LT 24.9c-10, 26.8, 51.29c-30, 52.13cd und s.v. 
santa). Der nd@da ist ein ununterbrochener Ton, wie der lange Ton 
einer Glocke (dirghaghanthanaddopama, AhS 16.37ab) oder das 
stete Summen einer Biene. Die SatS identifiziert ihn mit dem 
Sabdabrahman*, welcher allerdings nicht nur den ndda, sondern 
auch andere Erscheinungsformen der Sprache umfaft (SatS [V] 
2.67-68 = ParS 5.88-89 [= ParS 25.46-48] ~ IS 2.87c-89b; SatS 
[V] 19.127c-129 = LT 20.7-9b; LT 50.37; vgl. auch RASTELLI 
2002, pp. 18-20, und SFERRA 1995, pp. 52-55). Aus dem nada tritt 
die paSyanti* oder der in LT 18 damit identifizierte bindu* hervor 
(AhS 16.38; LT 18.23-24). 

Nach der JayS steht der nada zwischen der Sakti und dem 
héchsten Gott, vgl. 33.49cd: ,,Die Sakti l6st sich im nada auf, der 
nada \ést sich im Hochsten auf.“ (sa saktir liyate ndde nddo yati 
layam pare ||, vgl. auch JayS 33.40-41). [M.R.] 


nadakundalini, n.f. {A}. 

kundalini* in the form of a subtle sound: TSB 1.122cd: ndda- 
kundalini jfieya nabhimadhye vyavasthitd, “nddakundalini resides 
in the navel[-centre].” [S.V.] 


nadavedha, n.m. {A\], pénétration par le son subtil ; penetration by 
subtle sound; Durchdringung durch den feinen Ton. 

A la fin du 29° chapitre du TA consacré au rituel secret du 
Kula sont prescrites plusieurs initiations dont la deuxiéme, qui ne 
peut concerner qu’un putraka*, se fait par pénétration (vedha*), 
par un transfert du ndda* du corps du maitre a celui du disciple. 
Cette vedhadiksa* peut étre de plusieurs sortes selon les Tantras ou 
les maitres qui les prescrivent. Abhinavagupta présente la pénétra- 
tion par le son selon Je Diksottaratantra telle que la lui a expliquée 
Sambhunatha (id. 243a). « On appelle ndda[vedha] la percée par la 
poussée ascensionnelle de la résonance subtile (nddoccarena) se- 
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lon le processus créateur [de la mdlini allant de NA a PHA]. Par cette 
résonance, [le maitre] pénétre la conscience [du disciple] » (TA 
29.243c-244b : nadoccdrena nadakhyah srstikramaniyogatah || na- 
dena vedhayec cittam nddavedha udiritah \). [A.P.] 

— uccara, diksda. 


nadanusamdhana, n.nt. [A], recueillement/fixation de ]’attention 
sur le son subtil ; focussing the attention of subtle sound; Konzen- 
tration auf den feinen Ton. 

Pratique yogique consistant a fixer |’attention sur une vibration 
sonore subtile qui se produit a l’intérieur du corps. Pour la GS, qui 
la prescrit (4.64-67) au yogin en muktdsana et faisant la 
Sambhavimudra (v. s.v. Sambhavi), ce son, dont le siége est la su- 
sumna*, est percgu dans l’oreille droite. [A.P.] 

In der NBiU 31-41 (YU pp. 221f.) wird in ahnlicher Weise (al- 
lerdings sind siddhdsana und vaisnavimudrad vorgeschrieben) die 
Methode gelehrt, sich auf immer subtilere Tone im eigenen Inne- 
ren zu konzentrieren, wobei der Yogin z.B. vom Donnern des 
Ozeans ausgehen und iiber eine Glocke bis zum Summen der 
Biene gelangen kann, um schlieBlich selbst im cidakdsa aufzuge- 
hen. Insbesondere der hamsa*-Mantra eignet sich als Gegenstand 
einer solchen Aufmerksamkeitsiibung (PBU 1.12 in YU p. 230). 
Obwohl es nach Bhaskararaya (Setubandhu zu NSA, 8.151-155; 
diese NSAj-Stelle entspricht YH 3.142-147ab) letztendlich nur 
einen einzigen ndda* als Manifestation der madhyama* vac* gibt, 
werden die inneren Tone, die man beim ndddnusamdhana hort, 
unterschiedlich benannt. Da sich zehn Knoten (parvan) auf der 
susumnd befinden, werden dementsprechend zehn To6ne unter- 
schieden: avikrta, Siinya, sparga, ndda, dhvani*, bindu*, Sakti*, 
bija*, aksara und Grabdha. [C.W.] 

— anusamdhdana 


nadanta, n.m. [A\], la fin du son subtil ; the end of subtle sound; 
das Ende des feinen Tones. 

A dying after-sound or the limit of resonance. This sonic 
manifestation comes between ndda* or subtle sound (from which 
coarser sonic matter evolves) and sakti*, who fully belongs to the 
pure universe (see e.g. SVT 4.255); thus, it represents (in texts that 
distinguish this level) a transition between sonic and non-sonic 
segments of the pure universe. While ndda is made of constituent 
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parts (sakala*), nadanta is indivisible and transcendent (niskala*), 
according to NTU 22.41. Bonds up to ndda are coarse (sthiila), 
while they are subtle (siiksma) from Sakti above (NTU 22.48). The 
part of the body where nddanta is experienced is the top of the cra- 
nium (see e.g. TAV ad 16.111: siraso ’nte nddantapadam), while 
ndda is in the palate and the subsequent Sakti is just outside the 
cranial aperture (see VASUDEVA 2004, pp. 267ff.). TSB 1.84 iden- 
tifies it as the sound above (ardhva), i.e. more subtle than, the vi- 
sarga*, while SvTU associates the goddess Urdhvagamini (50.80) 
or the Lord Urdhvaga (11.18) or Urdhvagesa (all meaning “the 
higher going one”) with this level. See also TA 6.162, which 
describes subtle sound (ndda) turning into the limit of resonance 
(nddanta), suddenly breaking through the cranial aperture (brah- 
mabila, v. s.v. brahmarandhra*) and dissolving at the level of 
Sakti. In non-dualist philosophical discourse (see TAV ad 30.14), 
this transitional form of sound is also said to represent the transi- 
tion between seeing the universe as an outside object (idamta), 
which slowly disappears, and the awareness that all is Siva or the 
Self (ahamtd), which starts arising; in other words, it stands for the 
awakening of consciousness (cidudbodha). Occasionally, nadanta 
is confused with or corrupted from what was originally ndsa- 
gra*/ndsanta: see VASUDEVA 2004, p. 267. For the levels of uc- 
cara and sonic matter, see also PADOUX 1990, p. 401 ff. [J.T-.] 


nadamarésa, n.m. {4\], prise de conscience du son subtil ; aware- 
ness of nada; Gewahrwerden des feinen Tons. 

L’expression est employée dans le TA 29.93 pour définir ce 
que doit étre le japa* du mantra hamsa* effectué lors du grand 
sacrifice de Kula avant le rituel sexuel (dautavidhi*). Alors que le 
japa est un murmure (samjalpa) qui, par nature, est discursif (vi- 
kalpa: TA 16.250), ce japa doit se faire par une prise de cons- 
cience non discursive de la vibration phonique subtile (nddamarsa) 
du hamsa, qui est une dissolution oblatoire de la pensée dans le feu 
de la conscience (cidvahnau layo homah), pensée qui elle-méme 
correspond a |’apparition de la roue de la conscience (samvic- 
cakrodaya*). [A.P.] 


nadiphanta, n.m. [A], [la série] commencant par NA et terminant 
par PHA ; [the sequence] beginning with NA and ending with PHA; 
[die] mit VA beginnende und PHA endende [Reihe]. 
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Syn. malini*. The nddiphdntakrama is a particular rearrange- 
ment of the Sanskrit alphabet in which vowels and consonants are 
intermingled. To use the terminology of the MVT, the Goddess 
manifested in the nddiphantakrama is called bhinnayoni*, “(the 
Crowned Goddess] in whom the vowels are intermingled [among 
the consonants]”. The Goddess manifested in the common order of 
the Sanskrit alphabet (the sabdarasi*-sequence) is called abhinna- 
yoni, “[the Crowned Goddess] in whom the vowels are not 
intermingled [among the consonants]”. 

The sequence is used prominently in nydsa* and mantrod- 
dhara*. 

Revealed scriptures teach the nddiphantakrama in four differ- 
ent ways: 1. in more or less plain language (occasionally a syllable 
might be partly encrypted, e.g. at SYM 3.9c: jhasaptamah smrtau 
karnau), associating each syllable with a body-part of the Goddess, 
2. in plain language with the associated body-part and a corrte- 
sponding presiding female deity, 3. encoded in the malinigahvara* 
with the associated body-part, 4. encoded in the mdélinigahvara 
with the associated body-part and a corresponding presiding fe- 
male deity. 

There are divergences in the order of the phonemes. The 
particular sequence given in MVT 3.37c-41 (= TA 15.121-125) 
has become accepted as normative by the Kashmirian exegetes, it 
runs as follows: na r #1] I tha, ca dhai na u i, ba ka kha ga gha na 
ia va bha ya da dha, tha jha fia ja ra ta pa cha la G sah, ha sa ksa 
ma Sam ta, e ai o au da pha. Other important sources are: SYM 
3.7c-18; TSB 3.105-128b; KMT 4.81-106; Trisirobhairavatantra 
cited at TAV 15.121-125b (reworked in KMT 17.94- 109); SatSS 
7.5-38 (again at 4./5.30-35, 52-56, 78-84, 106-112, 123c-126); 
SM(V) 7; KuRU,, 5.84-99; and a garbled version at AgPur 145.6- 
18b. [S.V.] 

In the varnaparamarsa* system of phonetic emanation as ex- 
pounded in the TAV 3.67-267, this arrangement of the Sanskrit 
alphabet (which the TA calls mdlini) is said to result from the un- 
ion (samghatta*) of Sabdarasi* and matrka* (sa SabdaraSisam- 
ghattad bhinnayonis tu mdlini, TA 3. 199ab), this point being stated 
again more precisely in TA 3.232-233. In the PTV (pp. 151-153), 
where the nddiphanta order is given, it is said to evolve out of 
Sabdarasi when the latter’s reflection in pasyanti* produces the 
matrka*. The mdlini, it adds, belongs fundamentally and essen- 
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tially to the plane of madhyama*, its nature is energy (evam bha- 
gavati maliny eva mukhyaparamarthikamadhyamddhama Saktisa- 
tattvam). [A.P.] 

Just as the Sabdarasi sequence has a series of Rudras presiding 
over the individual phonemes (see MVT 3.17-25), so the nddi- 
phanta sequence has a pantheon of female deities, variously called 
Sakti, Kala, Dati or Yogini*, presiding over the individual sylla- 
bles. The Paramesvarimata 27 explicitly teaches that the object of 
niVas is always one of these Goddesses, not a mere phoneme, but 
only Srimatottara 7 teaches elaborate visualisations of these Saktis. 
For further details, see VASUDEVA 2007. [S.V.] 


nabhasa, a. [O], éthérique ; belonging to ether; zum Ather gehérend. 

1. [A] Describes one of five categories of offerings (paficopa- 
cara*). Those “belonging to ether” are singing, music, the sound 
of bells and such (thus SiSar kp 51 and the definition quoted in the 

2. Describes a type of sndna* in Mrg kp 2.5, where it is a syno- 
nym of divya- or mahendrasnana (v. s.v. divyasndna). In TA 
15.58, however, ndbhasa describes a sndna that is almost the 
same, but omits mention of the seven steps. [D.G.] 


nabhi, n.f. [O], 1. nombril ; navel; Nabel ; — 2. moyeu ; nave; Nabe. 

1. [A] The site of a plexus or centre (cakra*, granthi*, pad- 
ma*, vyoman*, sthadna*, etc.) of the subtle body, and hence also a 
key locus in ritual for the installation of mantras (nydsa*) on the 
body. While the plexus or centre of the navel is often referred to as 
a cakra (v. s.v. nabhicakra), it is called a lotus as well (nadbhipad- 
ma, nabhyabja, etc.), e.g. in SJU(G) 4.33c and the PBY (frequent- 
ly). Also, as for instance with terms for “heart” (hyt, etc.), nabhi 
may itself designate a yogic plexus. Virtually all ways of con- 
ceiving of the subtle body place importance upon the navel. 
VséikhT 140-142, for instance, describes the navel region as con- 
taining a “knot” (granthi) “wherein lies a lotus; in the middle of 
the lotus is the pericarp; the object of meditation is situated there. 
And at the end of the aperture in the pericarp is a segment (kala) 
extending upwards; in the middle of this is present the deity, who 
resembles a lamp’s flame” (141-142: nabhidese sthito granthis 
tatra padmam vyavasthitam | karnika padmamadhyasya tatra 
sadhyam vyavasthitam || karnikasusirante tu ya kala cordhvagami- 
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ni|| tasya madhye sthito devah sa tu dipasikhopamah jamaci 
GOUDRIAAN 1985, pp. 112-113). 

The navel is frequently spoken of as the central point for the 
outward radiation of the body’s nadis*. Thus MatP vp 20.24ab: 
sarvasam eva nddindm udbhavo nabhidesatah (“Every one of the 
nddis originates from the navel region.”). Cf. MVT 19.36: dvasap- 
tatisahasrani nddinam nabhicakrake || yatah pindatvam dyanti 
tendsau pinda ucyate | (“The body is called pinda [‘lump’] because 
the 72, 000 nddis become a pinda in the nabhicakra.”). According 
to SvT 7.8, the ten principal nddis radiate from the navel like the 
spokes of a wheel (tasmdd vinirgata naddyas tiryag urdhvam adhah 
priye| cakravat samsthitds tatra pradhanad dasa nddayah lee cot 
SarK 10.1-3b). The entire network of channels may be referred to 
accordingly as nddicakra* or nabhicakra*, v. s.v. nadi. SVT 4.321 
specifies that the central nddi, susumnd*, extends from the navel to 
the place of Siva (in the head) (sarvasaém eva nadinam madhye ya 
samvyavasthita | susumnd nama sa jhteya nabheh saktyad Sivam 
gata |). 

Many sources, however, including SvT 2.55, stipulate that the 
actual point of origin lies in a “bulb” (kanda*) at or below the na- 
vel, sometimes envisioned as being close to the base of the torso; 
v. s.v. kanda (2), naddi, nabhikanda. Some early Saiddhantika 
works, in contrast, posit the heart region as the source of the prin- 
cipal nddis (v. s.v. pingala). Where conceived of as the root of the 
susumna nddi, the nabhi or nabhikanda is also the locus of the 
bodily Sakti (kundalini*, kutila, etc.); cf., e.g., S8V 25c-26b: 
nabhicakraviniryata yada Saktih prabudhyate || tada tv astamitam 
sarvam aksagramam bahih sthitam| (“When the Sakti awakens, 
and emerges forth from the cakra of the navel, then the entire 
group of externally located (i.e. directed?) sense faculties van- 
ishes.”). Also v. s.v. nédakundalini*. 

A number of early sources make the ndbhi the locus for the 
meditative fixation (dhdrana*) on fire (@gneyi* dharana, Ggneya- 
dharana), e.g. Ni NaS 4.115; SvT 7.299d (agneyi nabhimadhya- 
tah), and RauSS 7.6 (prathamad dharandgneyi ndbhimadhye tu 
dharayet | tasyam vai dharyamanayam papam nirdahati ksanat |). 
The navel is also the locus of fire in internal enactions of fire- 
ritual; v. s.v. antaragnikadrya, nabhikunda. In certain tattva Giny* 
homologies the ndbhi is associated with prakrti*; note, e.g., Ni 
NaSu (prakytir nabhimadhyastha, 1.27a) and SvT 15.28. Accord- 
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ing to SvTU ad 7.7ab, prakrti (1)* pervades up to the navel, this 
being the reason why the self is situated primarily there: nabhy- 
antam prakytitattvasya vyaptir iti nabhav asesanddicakrabhita- 
yam pradhanyendtma sthitah (“prakyti’s pervasion extends to the 
navel; hence, the self is primarily situated in the navel, which is the 
circle of all channels [nddicakra].’”’). In the influential KMT and 
related sources, as well as many texts of hathayoga, the nabhi is 
identified with the manipira* or manipiraka cakra, described, 
e.g., in KMT 12.30-69. While most systems of bodily “voids” 
(vyoman, etc.) locate these above the navel, the NT includes the 
latter as the location of the second of its series of five voids (vyo- 
mapaficaka; see VASUDEVA 2004, pp. 266-271). 

According to SvTU, ad SvT 12.8cd, the ndbhi is one of the 
body’s nine apertures (chidra*) or openings (dvdra), though it is 
not usually included in such lists; cf. the expression nadbhirandhra 
(“the navel opening’’) in Kulasara (v. s.v. dikcari) and ToT 10.5a. 

2. Synonym of nabha. The central area or nave of a cakra (2)*, 
around which radiate spokes or petals (the imagery of wheels and 
lotuses often being interchangeable in such contexts). Cf., e.g., 
PBY(H) 30.68ab: milacakre mahddevi nabhyam vidya[m] tu vi- 
nyaset (“In the central circle, install the vidya-mantra in the nave, 
O great goddess.”). The central area designated by nabhi/nabha 
may in fact be somewhat large; note e.g. PBY(H) 17.9cd: astangu- 
la bhaven nabhih manatas tu susammitam | tasya madhye yatha- 
nyadyam astapatram sakarnikam| (“The nave should be eight 
finger-breadths [in circumference] by way of size, well measured. 
In its center, as is fitting, is an eight-petalled lotus with a peri- 
carp.”). 

In the context of fire ritual (agnikadrya*, homa*), nabhi refers 
to the central area of the fire-pit (kunda). The expression kunda- 
nabhi is also used in this context (e.g. SP4 2.151c [p. 125]). [S.H.] 

— dnanda (1.3), daSasthana, dvarasparsana. 


nabhikanda, n.m. {O], « bulbe » abdominal ; abdominal bulbe; ab- 
dominale Knolle. 

[A] The “bulb” (kanda*) below the navel, envisioned as the 
source of the nddis*, and more specifically as the root of the 
“stalk” (ndla) that is the susumnda*. V. s.v. kanda (2) and nddi. 
Some early sources instead appear to envision the susumna extend- 
ing upwards from the heart (v. s.v. pingala), while many compara- 
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WGDRURUNGG a 
tively later ones have it originating from the base plexus of the yo- 
gic body (janmasthana*/janmadhara, miladhara*, etc.). Com- 
menting on SarK 10.1c-3b, Ramakantha locates the kanda behind 
the testicles (v. s.v. nadi). Accordingly, the kanda is sometimes 
associated or identified with a lower plexus, rather than the navel; 
note e.g. NTU, commenting ad NT 7.21ab: parvam janmasthanam 
Chane uktam iha tu kandah (“Earlier [in 7.16c], the 
‘organ of bliss’ was called janmasthana, but here it is called 
‘bulb’.”). This is also true of what AmS refers to four times as ma- 
lakanda (“root bulb”; pp. 7, 11-12, sentences 52, 72, 74, and 76) 
and ddhdrakanda (p. 11, sentence 80; cf. ST 25.35). The term 
nabhikanda occurs in e.g. MVT 18.5la (ndbhikanddd adhastat tu) 
and SaV 24d (binduspanda nabhikandat sphuranti). 

Besides the term ndbhikanda and kanda alone, several other 
expressions are used: VsikhT 140 refers to the source of the 72,000 
nddis, located between the navel and penis, as “having the shape of 
a root vegetable (kandamila)” (medhranabhyantare devi kanda- 
mulakrtir bhavet | dvasaptatisahasrani nadir Gdharasamsthitah ll); 
DDS(D) 207ab seems to refer to this as padmadhdara (nabhime- 
dhrantare kande padmdadharah prakirtitah), PBY(H) 75.132ab 
attests the term nadbhyabjakanda (“bulb of the navel lotus’); and 
GS 25 refers to it as kandayoni, the “womb-bulb,” which resem- 
bles a bird’s egg (khagdndavat) (urdhvam medhrad adho nabheh 
kandayonih khagdndavat | tatra naédyah samutpannah sahasrani 
dvisaptatih ||). Being at the root of the susumna, the kanda or 
nabhikanda may be significant in the processes of uccdra*; see 
SP4 2.213 (pp. 162-163), in the context of “imparting life force” 
(jivanyasa; v. s.v. caitanyanydsa*) for the installation of a linga 
(lingapratistha*). Cf. PBY(H) 75.132ab. [S.H.] 

[Xt] For the term nabhikanda see, e.g., PadS yp 3.23-24, 5.5, 
cp 3.24; LT 30.58. See also kanda and nabhicakra*. [M.R.] 


nabhikunda, n.n. [O], fosse 4 oblations du nombril ; the fire-pit of 
the navel; Feuergrube im Nabel. 

In the internal performance of fire ritual, antaragnikarya*, the 
navel is visualised as the locus of the pit for the fire into which one 
makes offerings. The expression ndbhikunda occurs in, e.g., SP1, 
pp. 136-137; and IsgP sémanyapada 13.17d, 14.974, mantrapada 
25.58a, and kp 13.39b, 16.62cd; JayS 15.66cd. [S.H., H.1.] 


286 


nabhipadma 


nabhicakra, n.nt. [O], cakra du nombril ; navel-cakra; Nabel-cakra. 

1. [X¢] Nach der AhS liegt im Nabel das sogenannte nabhica- 
kra, das zwolf Speichen hat, aus welchen die nddis* hervorgehen 
(vgl. auch kanda*). In diesem bzw. um dieses herum weilt die 
kundali*, die sich in der susumnd* bis zum brahmarandhra* er- 
streckt. Die nadis bilden vom ndabhicakra ausgehend ein dichtes 
Netz im KG6rper, durch das die Atemkrifte flieBen, das nddicakra*, 
in dem sich die Einzelseele (jiva), auf dem prana reitend, umher- 
bewegt (AhS 32.7-22). 

Die PadS, die an dieser Stelle zum Teil auf der AhS basiert, 
zum Teil aber auch deutlich von dieser abweicht, beschreibt eben- 
falls ein zw6lfspeichiges cakra im Nabel, um das die kundaii liegt 
(PadS yp 2.10c-11b und 13c-15). In diesem cakra bewegt sich 
ebenfalls die Einzelseele, auf dem prdna reitend, wie eine Spinne 
im Netz. Allerdings bewegt sich auch dieses cakra selbst: ,,Durch 
meine maya lasse ich das dort befindliche Rad umherschweifen.“ 
(PadS yp 2.11cd: aham tatra sthitam cakram bhramayadmi_ sva- 
mayaya |. Der Sprecher hier ist Visnu.) Eine ahnliche Vorstellung 
ist in der SanS zu finden, allerdings nicht unter der Bezeichnung 
nabhicakra, sondern nddicakra. Dieses nadicakra hat, den zehn 
Haupt-nddis entsprechend, zehn Speichen, und auch hier bewegt 
sich das cakra selbst in den zehn nddis, und die Einzelseele bewegt 
sich im cakra (San§S rsiratra 1.45-46b). Nach diesen Lehre kann es 
sich daher nicht um ein im Nabel fixiertes cakra handein. [M.R.] 

[A\] The center or plexus of the subtle body located at the 
navel. V. s.v. kanda (2), granthi, cakra (3), nddicakra, nabhi, na- 
bhikanda, manipira. Synonyms include ndbhi, nabhipadma (and 
compounds involving other words for “lotus,” especially nabhyab- 
ja) and nabhisthana. 

2. Synonym of nddicakra in SarK 10.14 (v. s.v. nddi). [S.H.] 

—» nadiSodhana, naddisamdhana. 


nabhidesa, n.m., v. s.v. nabhimandala. 


nabhipadma, n.nt., v. s.v. daSasthana, nadicakra, nabhi, nabhica- 
kra, sthana. 
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nabhimandala, n.nt. (O], la région du nombril ; the navel region; 
der Bereich um den Nabel. 

This seems more or less synonymous with nabhi* and nabhi- 
deSa, referring either to the navel area or the plexus there situated 
(nabhicakra*, etc.). Note e.g. PBY(H) 4.32ab, in the context of 
iconometry: nabhimandalakas caiva dvikalah parikirttitah (“And 
the navel area is declared to measure two kalds [= 4 angulas/finger 
breadths].”). The term is used in yogic contexts as well, e.g. SvaSS 
20.4ab: dgneyim dharandm pascat dharayen nabhimandale 
(“Afterwards, one should perform fixation on the fire element in 
the navel region.”). [S.H.] 


nabhisthana, n.nt., v. s.v. daSasthana, nddicakra, nabhi, nabhi- 
cakra, sthdna. 


namakarana, namadheya, naman, nn.nt., ndmakalpanda, n.f. [(O}, 
donner un nom ; naming; Namensgebung. 

1, [A\] One of the life-cycle rites performed on the initiand (v. 
s.v. niskrdma) during diksa*, see e.g. Ni MuSi 4.9c; Mrg kp 
8.160a; TA 15.498c. 

2. A life-cycle rite performed on the fire (agnisamskara*), 
which is transformed into Siva (v. s.v. niskrama). See e.g. NT 
3.53d; Narayanakantha ad Mrg kp 6.9c-10b. [J.T.] 

[Xt] Einer der agnisamskdras, bei dem dem Feuer ein Name 
gegeben wird (d.h. einer der Namen fiir Visnu) (Jayottara 6.26c ~ 
JayS 15.109c, 147; ParS 7.113cd-114 = IS 5.155; VisnuS 8.37b; 
VisS 15.46a; ViSS 11.50d). [M.R.] 


— diksandman. 


naman, n.m. ou nt. [O], nom ; name; Name. 

1. Individuals may bear names other than laukika ones, v. s.v. 
diksanaman. [D.G.] 

— kula, gocara, gotra, pajandman. 

2. Syn. ndmakarana, v. s.v. 

3. [54] Einer der paricasamskaras*, die im spateren Paficaratra 
wiahrend der Initiation (diksa*) durchgefiihrt werden. Dieses Ritual 
wird in der gleichen Weise vollzogen, wie auch sonst bei der diksa 
der Name bestimmt wird (v. s.v. diksanaman, puspaksepa). Siehe IS 
21.318c-325 (= SatS [V] 19.39c-46b); SriprsS 16.135c-137. [M. R.] 
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namamantra, n.m. ou nt. {O], mantra nominatif; name-man- 
tra; Namensmantra. 

1. The PBY(H) calls mantras that include deity names ndma- 
mantras. The name is normally preceded by om and followed by 
NAMAH, but other variations are also possible. (V. e.g. PBY[H] 
30.35, 37, 84. TSB[D] 16.125a also uses this meaning.) 

2. JayS 26.89 as well as VsikhT 272d and SvT 13.15 mention 
namamantras to denote mantras that are formed with the name of 
the person who is the object of a siddhi* (sddhya*, sadhyand- 
man*)a(J.T | 

— grathana, vidarbha. 


nardaca, n.m. ou nt. [O], fléche en fer ; iron arrow; eiserner Pfeil. 

1. [AA] A weapon deity (ayudhadevata), living in the fourth part 
of the realm of the wind (caturthe pathi) in the cosmography of the 
SvT (10.469), referred to and cited in the TAV ad TA 8.140. [J.T.] 

[Xt] One of Sudarsana*’s weapons, which is called ghora (ter- 
rible, frightful), has the form of an iron arrow (ndrdadcariupa) (AhS 
40.21ab). [M.R.] 

2. {A\] This weapon is one of the attributes a sadhaka* is to 
carry with him during his vidyavrata*. The TSB(D) (15.109-110) 
reinterprets it as the raising of power in the body (Sakti-r-uccdra) 
piercing the five kdranas* in the nirodhini*. (Perhaps nirodhini 
gives na, karana gives dra and uccdra gives ca in this obscure 
nirukti.) The passage is borrowed (and further corrupted) in KMT 
25.136-137. 

3. Syn. nadradcamudra, naracastra. A mudra* used in throwing 
a flower empowered by the astramantra* in the place of worship, 
in order to eliminate obstacles or demons there, a rite that forms 
part of the purification of the place (sthanasuddhi*). See SvT 2.26; 
NTU ad 3.10; SP1 4.73 (p. 275); TAV ad 15.191. SvTU ad 2.26 
says it is performed with the thumb, index and middle fingers, with 
which one throws the flower inside. However, SvT 14.8 describes 
it differently: with the fist closed, one raises the index finger. 
SvTU adds that it has to be understood with the following pindka- 
mudra, which forms the bow (for the arrow). The pindka is made 
with the fist closed, while the index finger and the thumb are raised 
and the former is slightly bent to imitate the form of a bow. TAV 
ad 4.251 gives yet another version, based on a lost text of the Sid- 
dhanta entitled Anantavijaya: with the palm flat, the middle finger 
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and the thumb must be joined and moved to and fro several times. 
Finally, SP1, Pl. 1.2 shows and cites a different mudrda (following 
the Mudralaksana cited by Nirmalamani in AP, p. 30): two flowers 
are to be placed on the tips of the thumbs, which are propelled with 
the index fingers. Then, after throwing the flowers, the two index 
fingers remain erect. (This may actually correspond to what is 
described in SvT 14.8-9.) [J.T.] 

Narica is referred to as a vidyd* (in the sense of a mantra) and it 
is also implied that it is used with a mudra in the 12th-century in- 
scription of Uditamirtisiva, a Saiva teacher from Benares who twice 
visited the Pasupati temple in Nepal (see ACHARYA 1997). [D.A.] 

— chotika, digbandha. 


naradcamudra, n.f., v. s.v. naraca (3). 


narayana, n.pr.m. [X<]. 

1. The supreme god in the Paficaratra tradition identified with 
Visnu and Vasudeva, appearing already in the SatapathaB 
(12.3.4.1, 13.6.1.1) and the Mahanarayanopanisad. According to 
the Narayaniya portion of the MhBh, Narayana is the eternal soul 
of the universe, born as a son of Dharma in the quadruple form of 
Nara, Narayana, Hari and Krsna (MBh 12.321.8-9). 

The name has several explanations; for example, ManuS 1.10 
and VisnuP 1.4.6 equate Narayana with Brahman, associating him 
with the waters: Gpo nara iti prokta Gpo vai narasiinavah | ayanam 
tasya tah pirvam tena narayanah smrtah ||, “The waters are called 
narah, indeed the waters are the sons of Nara [namely Brahman]. 
They are his first abode, therefore he is known as Narayana.” (Cf. 
also MhBh 5.68.10 and 12.328.35.) In the AhS (52.53-55) the 
connection with waters also appears: Gpo nara iti proktds ta apy 
ayanam asya ca| ato ndrayano nama hetubhir darsitah parah \\, 
“The waters are called narah, they indeed are his abode. Therefore 
the highest god is shown by arguments to be [appropriately] called 
Narayana.” Another explanation highlights the connection of God 
with people (nara) as His offspring and Narayana as an abode of 
people: narasambandhino nara narah sa purusottamah (AhS 
52.50ab), naranam ayanam (AhS 52.54a); cf. also VisnuS 3.59. 

As Narayana is identical with Vasudeva in the Pajficaratra, he is 
spoken of as the supreme god embodying different potencies, who 
creates and destroys (for example in PadS jp 6. 42c-43b); emanci- 
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pation (nihSreyasa) as well as prosperity (udaya) are dependent on 
him (ParS 2.96c-97b), and he is represented by the astaksaraman- 
wa*(egePatS 16:50-51). 

Narayana is the originator of the doctrine of the Pajficaratra 
(MBh 12.337.63) and, according to PadS jp 1.88cd, of all Tantras. 

The Vythas* are regarded as being born from his parts (SanS 
indraratra 6.1: catasro miirtayah naérayanamsajah). 

See MATSUBARA 1994, pp. 100-105; ESNOUL 1979, pp. 9-23; 
GONDA 1977, pp. 7-9. [M.C.-D.] 

SvaP (2.8 = DevaP 2.6) analyses the name Narayana and says 
that Visnu is called so because he is the cause of men and women 
and augments their fame (sa vai ndrayano devah nardndm kirti- 
vardhanah | naranariprakartaras tena narayanah smrtah I). [D.A.] 

2. One of the twelve Vyihantaras* (for example AhS 5.46- 
49b), also known as the lords of months (mdsanam adhipah) and 
as mirtipdlas* (ParS 2.82-86). 

3. One of the Vibhavas* (for example SatS [V] 9.77c-84b). 
[M.C.-D.] 


nala, n.m. ou nt. [O], tige creuse, tube ; hollow stalk, tube; hohler 
Stengel, Rohr. 

1. [AA] Lotus stalk. A lotus stalk is visualised during internal 
worship, on top of which the pericarp of the lotus flower forms the 
deity’s seat. The stalk is visualised between the bulb (kanda*), 
which is in the navel, and the lotus flower (padma), which is in the 
heart. It is supposed to be twelve digits long (SvT 2.55ff.). It repre- 
sents the levels (tattva [1]*) from smell (gandha) as a tanmatra* 
up to kala. According to Ksemaraja ad loc. it has the form of pra- 
nasakti*. A similar visualisation seems to be referred to already in 
Ni GuSii 9.21ff. See also KuRU(D) 5.20. MVT 8.56 identifies this 
element with the staff of the Trika*’s trident (danda [4]*). sla] 

[xt] In einer in LT 43.1-16 beschriebenen Yoga-Ubung wird 
ebenfalls ein Lotus mit Stengel innerhalb des Korpers visualisiert. 
Der Stengel reprisentiert hier den absoluten Raum (kha*), der als 
avyaktakdlajivaksaratmaka, ,,mit dem Wesen des Unentfalteten 
(d.h. die unentfaltete Urmaterie [prakrti (1)*]), der Zeit, der Ein- 
zelseele und des Unverginglichen (aksara, vermutlich das brah- 
man) beschrieben wird. In der Héhlung des Stengels wird die Zeit 
(kala [3]*) vorgestellt und im Inneren davon die Geistigkeit (ceta- 
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na) (LT 43.8-9b; vgl. dazu auch RASTELLI 2006, pp. 494-499). 
[M.R.] 

2. [A] A stalk-like vessel of the body. SVTU ad 7.224-5 under- 
stands it to refer in particular to the middle nddi*, i.e. susumna*. 

3. [O] Any stalk-like object or part of an object. Part of the fire 
pit (kunda*), see Mrg kp illustration opp. p. 69. The handle of the 
sacrificial ladle called sruc*, see SvaSS 19.50. The water-channel 
in a temple, see Aj 13.14ff. [J.T.] The handle of various vessels, 
see JayS 13.186 (= IS 3.41); NaS 27.26c-29. [M.R.] 


nalajya, n.nt. [A\], le beurre clarifié des vaisseaux corporels ; clar- 
ified butter of the bodily vessels; Butterschmalz der KorpergefaBe. 

nalajya, i.e. phlegm, is one of the five jewels (v. s.v. panca- 
ratna) or the five substances that are collectively called “the bodily 
caru*”, and it is also listed among the twelve substances (dravya- 
dvadasaka, v. s.v. dravya {1]). See TAV ad 29.17, citing scripture. 
Cf. also TAV ad 12.24. Also mentioned in JRY(Se) 3.39.33 in a 
series of impure substances used for giving a ritual bath (sndna*) 
to an image. For the meaning of phlegm, defined as the “coagula- 
tion of the liquids found in all the sense-organs” (sarvendriyantar- 
vartirasaSyanatarupam) in PTV pp. 266-267, see SANDERSON 
2005 spelen [ria 


nasagra, nasanta, n.nt. [O], le sommet ou le bout du nez; the 
beginning or end of the nose; der Anfang oder das Ende der Nase. 

[A] Syn. catuspatha, nadsikagra, ndsagrya, nasikanta, nasamila. 

1. In exoteric usage perhaps the end or tip of the nose, e.g. in 
Kir 30.18. 

2. The spot between the eyebrows where the gaze is to be fixed 
to aid concentration in various yogic disciplines. See SvTU ad 
7.34: ndsdgryasya bhriimadhyasya; SvTU ad 5.75d: ndsikanto 
bhrimadhyam; MahP, p. 75: bhruvor adrambhakotim nasamilam 
sprsati| tatraiva buddhyaksacatustayasya dvdrabhiite catuspa- 
the ||; KIN 17.3; GS 79; Mrg yp 18cd; TSS 31.7. [S.V.] 

1.-2. [Xt] Die Begriffe ndsagra und ndsanta und die meisten 
der oben genannten Synonyme erscheinen in den Samhitas (z.B. 
JayS 10.4; AhS 32.27). Ihre Bedeutung wird offensichtlich als be- 
kannt vorausgesetzt, denn es wird keine Erklérung gegeben, wo 
sich diese K6rperstellen befinden. [M.R.] 
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3. [A] In esoteric yogic contexts this denotes more commonly 
the Saktidvadasanta*, the end of the central channel at the crown 
of the head. See SvTU ad 4.427d: nayen ndsantagocaram = 
dvadasantavisrantam kuryat. Similarly Jayaratha, commenting on 
TA 15.84-97: ndsanteti nasayah Sakter anto vyaptyddisabdavyapa- 
desyam prasarasthanam, glosses ndsdnta as the end or inside of 
the nasa (see also ndsika*) which is the end or interior of the 
susumna™ at the cranial aperture. See also vydpti*, prasarasthdana, 
Saktyanta* (SvTU ad 7.35cd: saktyante = dvadasante). For further 
ruminations about ndsdgra as a point along the course of the 
breath in earlier sources, see VASUDEVA 2004, pp. 285-288 and 
GOODALL 2004, pp. 372-373, n. 807. [S.V.] 


nasikd, n.f. [O] nez ; nose; Nase. 

[A] Syn. madhyasakti*, kundalint*. The central power or 
channel. Cf. SVTU 7.207: nasate kautilyena gacchatiti ndsika ma- 
dhyasaktih, “The central power/channel is called nasika because 
she ‘nasate’ i.e. moves crookedly”. See also TAV ad 5.144b: nasa- 
te kutilam gacchatiti nasikd Saktih. [S.V.] 

— nasikyadvaddaSsanta. 


nasikyadvadaSsanta, n.nt. [A\]. 

This is one of the two dvddasantas* featuring prominently in 
esoteric Saiva yoga, the other being the sivadvddasanta* located 
twelve digits above the cranial apperture (TAV ad 5.144b: dvdada- 
§antapathau ndasikyasivadvadasantau; ibid. 5.145ab: kaundili Sak- 
tidvadasantah prakriyantah Sivadvadasantah). This nadsikyadvada- 
Santa (despite appearing to be derived from ndsd meaning “nose’’) 
is explained by the Kashmirian exegetes as being the same as the 
§aktidvadasanta in the cranial aperture (brahmarandhra*), see e.g. 
Jayaratha in his TAV commentary to the passage cited above: na- 
sate kutilam gacchatiti nasika Saktis tasya ayam nasikyah sakto 
dvadasantah. See also SvTU ad 3.171d: Saktyavadhi dvadasantam 
tac ca nasikyam iha, TAV ad 6.212cd: pranasya brahmarandhra- 
vartindsikyadvadasantam udayasthanam. This may be because 
most the practices involve subtle breath control (s#ksmapranaya- 
ma) and internal exhalations (aérdhvarecaka* [app. vol. 3 |)~"The 
“external” limit of twelve (found also in Bhoja’s Rajamartanda ad 
YS, 2.51), sometimes called bahya, where the coarse breath comes 
to rest (twelve angulas below the ndsdgra) is called bhogadvada- 
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niksepa 
Santa* by Ksemaraja; see SvT 2.33c: asuddhah svamarud recyah, 
SvTU ad loc.: “recyah” iti svarasavahaprasamanena bhogadva- 
dasante nivesyah, and it seems to feature only in preliminary 
purificatory practices. [S.V.] 

— pranayama. 


niksepa, n.m. [A], dépét ; setting down; Niedersetzen. 

One of 18 dtmasamskdaras* of a salvific initiation listed in a 
quotation given by Trilocanasiva in his commentary on the SP and 
then by Nirmalamani in his commentary on the AP that is repro- 
duced by BRUNNER in SP3, p. 295, passage 115a. As with others of 
such samskaras that appear in this volume, such as niskyti*, pasa- 
ccheda*, and pdSavislesa*, it is not exactly clear how it is to be 
defined: if niksepa is intended to refer to the “setting down” of the 
soul in a particular embodiment, then how is it different from gar- 
bhadhana* and from janana*? Unlike niskrti, pasaccheda, and 
paSsaccheda, however, it does not figure in Somasambhu’s own 23- 
membered list (see SP3, Pl. LX), but it does feature in the SarK 
(8.16). A rite called niksepa also appears paired with one called 
utksepa as part of a ritual of religious conversion or of removal of 
the “marks” of a previous religious affiliation (lingoddhdra*) prior 
to the performance of an initiation in the Pauskaraparamesvara 
(Hrdayasiva’s PCSy[S] 7.31) and in Bhojadeva’s paddhati* 
(SiSarP[S], ms. B, fol. 22v), and it appears similarly paired in the 
context of bhuvanadiksa* in Mat kp 7.31. [D.G.] 

— tadanddi. 


nigraha, n.m. [O], chatiment ; punishment; Bestrafung. 

1. [<4] Syn. tirodhana*; see e.g. AhS 14.15cd, 25c-26. [M.R.] 

[A] For some Saiva occurrences, v. SVT and SvTU 10.1 128b, 
JRY[S] 3.24.24c. [J.T.] 

2. [X£] SanS Sivaratra 3 beschreibt Rituale zur Bestrafung ver- 
schiedener Wesen wie z.B. rdksasas oder yaksas. Dabei wird aus 
einer Substanz, z.B. aus Reismehl oder Kuhdung, eine Figur herge- 
stellt, die das jeweilige Wesen darstellt, der dann ein spitzer Holz- 
pflock ins Herz getrieben wird. Danach werden bestimmte Mantras 
rezitiert. Das jeweilige Wesen wird dann krank; es wird aber auch 
zum Diener dessen, der das Ritual durchgefiihrt hat, und fiihrt des- 
sen Befehle aus. Das Ritual kann wieder riickgangig gemacht wer- 
den, indem unter der Rezitation von Mantras der Holzpflock wie- 
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nigrahdnugraha 


der herausgezogen wird (SanS Sivardtra 3.21-25b, 95c-99, 184- 
186). 

Das Gegenteil von nigraha in beiden Bedeutungen ist die 
Gnade (anugraha*). [M.R.] 
; [A\] Similar supernatural powers and rites are also known in 
Saiva sources. See for example PBY(H) 29.22 sqq., which pre- 
scribes how to capture the enemy (Satrunigraha). An effigy of the 
target person is to be made with various impure substances, such 
as charcoal from the cremation ground, poison, cuckoo fat, etc., or 
with clay mixed with powdered human bones and smeared with 
blood. It must then be pierced in the heart and tortured in various 
ways. PBY(H) 71.122c-125 prescribes fire offerings of cat meat 
and of urine of various animals at night for the same purpose, 
while PBY(H) ch. 8 mentions that the enemy can be captured with 
the mantra syllables HUM and PHAT, both written at the beginning 
and the end of the target person’s name (presumably on a yantra*). 
JRY(Se) 4.68.66 sqq. also prescribes yantras for this purpose. V. 
also KMT 7.100-109, 23.151, 24.58a; JRY(Se) 1.9.185b, 1.25.32c, 
2.17.332d, 2.18.58 (including how to dispose of poison, visanigra- 
ha, and how to capture clouds, meghanigraha). Using the same 
label, nigraha, KKGU prescribes how to chastize fever (jvarasya 
nigraha, 64v) or spirits (grahasya nigraha, 58r), etc. These exam- 
ples explain also the earliest, somewhat elliptic, tantric occurrences 
of the term in NiGu 3.99-100, in which visanigraha and grahani- 
graha are probably referred to. NT 10.11 mentions the state of 
being captured by illnesses, vyddhinigraha (as the NTU explains: 
vyadhikrtam nigrahanam akramanam). Female spirits, bhaginis* 
(TSB ch. 17) and Yoginis* (KKGU[S] 118r), can also be captured 
by the practitioner and then commanded. [J.T.] 

— uccatana, kimkurvanavidheyata, kilana (1), kriirakarman, 
graha, prakrti, pratikrti, bhita, marana, yaksinisadhana. 


nigrahanugraha, n.nt. [A], punition et grace ; punishment and 
grace (or benevolence); Bestrafung und Gnade (oder Wohlwollen, 
Giite). 

1. A copulative compound expressing two complementary di- 
vine functions: punishment and grace. V. for example Ni GuSu 
6.6b and 7.222d; SvT 10.1128b; TSB(D) 10.1161d; KMT 3.20c; 
JRY(Se) 2.26.171d, 3.24.19d, 20a; CMSS(D) 3.13b; KIN 4.2c. 
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nij@manda 


2. A copulative compound commonly used to express two op- 
posite or complementary supernatural powers: capturing or punish- 
ment and release or grace. V. PBY(H) 75.81b; SYM 29.11; 
TSB(D) 3.211b; KMT 23.152b; KKGU, fol. 61r; Kulasara, fol. 
91r. This pair of supernatural powers, just as is the case with other 
siddhis*, is often seen as the manifestation of divine qualities in 
the practitioner: i.e. meaning 1. and 2. converge, as in NT 5.9 or in 
MVT 10.35a. [J.T.] 


nijananda, n.m. [A], félicité propre ou intime ; own bliss; eigene 
Wonne. 

C’est la premiére des sept félicités (@nanda*) menant le yogin 
au plan supréme du Sans-Egal (anuttara*) par une pratique spiri- 
tuelle liée 4 la poussée ascensionnelle de |’énergie du souffle (pra- 
natattvasamuccara, selon Jayaratha, vol. 3, p. 348) que décrit le 
TA 5.44-54a. Le souffle y va du coeur au dvddasanta*. Le yogin 
suivant ce processus « réside d’abord dans ce qui reléve seulement 
du sujet connaissant, dans le coeur, dans sa propre félicité » (nija- 
nande pramatramSamatre hrdi pura sthitah, id. 44ab) : en ce pre- 
mier moment, selon Jayaratha (id. p. 350), bien que se trouvant au 
plan du pur sujet, il reste conscient du monde. « Reposant alors 
dans la seule vacuité », continue le TA, « il éprouve la ‘non-féli- 
cité’ » (Siinyatamatravisrante niranandam vibhavayet, 44cd). Ces 
deux félicités paraissent ainsi, surtout dans le comm. de Jayaratha, 
étre liées. Voir sur l’ensemble de cette pratique 1’interprétation 
donnée dans SILBURN/PADOUX 1998, pp. 271-274. [A.P.] 


nitya, a. ou n.nt. [O], régulier ; regular; regelmaéBig. 

Very widely used as an adjective and as a nominalised adjec- 
tive (e.g. in the expression nityahdni*) to refer to ritual action that 
is enjoined as regular (daily) and obligatory. The term is one of a 
set (along with naimittika*, kamya* and later sometimes prdyas- 
citta*) of categories adapted from Mimamsa (v. s.v. kamya). Initi- 
ates who have received nirbijadiksa* do not have regular ritual du- 
ties. [D.G.] 

[A] nitya or nityakarman is sometimes a syn. of Ghnika, i.e. 
daily duties (see SvTU ad 5.50). SvT 4.36 also states that nityakar- 
man is always to be performed before one proceeds to naimittika 
rites. Some early Tantras treat the topic of nitya as an ancillary 
subject discussed in relation to the naimittika rite of initiation (see 
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nityah 
e.g. SvT ch. 2 and 3, SYM ch. 6-9, and to some extent Ni MuSu 
ch. 1-4, in which ch. 3 on agnikdrya slowly changes into the des- 
cription of initiation). SvT 4.33 uses the term nityahnika* and lists 
its elements as pija*, homa*, japa* [and dhydna?| — rites that 
imply preliminary purifications of course. The performance of 
nityakarman is said to be the obligation of initiates, as mentioned 
e.g. in SVTU ad 7.10-11. Although TA ch. 15 follows the SvT and 
some later sources of the Siddhanta in prescribing the nirbija- 
diksa* for women, who are considered unable to perform nitya 
rites, in the systems of the Vidyapitha* women could normally 
receive full initiation, and could become “female practitioners” 
(sadhaki); they were therefore also obliged to perform nityakar- 
man. For a discussion of the ways in which nityakarman rehearses 
and confirms the practitioner’s ultimate identity or similarity with 
Siva, see SANDERSON 1995, pp. 24ff. [J.T.] 


nityakarman, n.nt., nityakriyd, n.f., v. 8.v. nitya. 


nityapujd, n.f. [QO], culte quotidien ; daily worship; tagliche Ver- 
ehrung. 

[A\] This much used expression for regular (daily) obligatory 
puja* becomes common in Saiva tantric sources after Soma- 
sambhu, who employs it once, in SP2 1.8. [D.G.] 

[Xt] See, e.g., JayS 17.15a; NaS 19.90cd; ParS 8.82cd = IS 
8.8lab. [M.R.] 


nityavidhi, n.m., Vv. S.V. nitya. 


nityahani, n.f. (A\], négligence des [rites] réguliers ; negligence of 
regular [rites]; Unterlassung des regelmaBigen [Rituals]. 

The interruption or neglect of regular obligatory rites (nitya*): 
Kir 42.3, 42.5, 46.17 and 47.1; SP2 3.2; PCS; 29 and 608-9. 
[D.G.] 


nityah, n.f.pl. [A], les Eternelles ; the eternal ones; die Ewigen. 
Groupe de déesses dont le culte est prescrit dans le traipura- 
darsana* dont un texte de base est le Nityasodasikarnava/Vamake- 
évarimata, ce culte visant notamment a conquérir l’amour des 
femmes. Le nombre des Nitya dans le NSA et le YH est de seize. 
La liste en est donnée dans YHDi, p. 308, selon un Catuhsatisastra 


hes 


nityanga 


(?). Mahatripurasundari y est placée en téte, suivie de Kamesvari, 
Bhagamalini, Nitya, Bherunda, Vahnivasini, Duti, etc. 

Le culte des Nitya serait toutefois plus ancien : c’est a partir de 
ce culte §akta* que se serait développé celui de Tripurasundari, 
leur nombre étant alors plutét de onze accompagnée par Kama- 
deva, le dieu de l’amour, entourant Tripura : ces indications sont 
données dans SANDERSON 2009, pp. 48-49, qui cite sur ce point le 
Kumarikhanda du Manthanabhairavatantra. [A.P.] 


nityanga, n.nt. [A], une partie de ce qui est régulier ; a part of 
what is regular; Teil eines regelma®igen [Rituals]. 

A constitutive part of regularly obligatory religious activity. 
The term is principally used by exegetes in discussions about the 
status of rites whose belonging to one of the categories nitya*, na- 
imittika* or kamya* is not obvious or is disputed. For instance, we 
find some works assert that pavitradrohana* is a nityanga: Nara- 
yanakantha ad Mrg cp 130; JR, pp. 176-177; SPV, p. 67; SBhiis 
45, etc.; and we find it used of worshipping Siva in the sun, as 
Sivasiirya*, in the JR (p. 22). [D.G.] 


nityahnika, n.nt. [O], [rites] réguliers quotidiens ; daily regular 
[rites]; das regelmaBige tagliche [Ritual]. 

This is the ritual action enjoined as regular and carried out 
every day (e.g. SVT 4.33.), which generally covers at least fauca*, 
snana*, japa*, dhyana*, piija* (there are other regular actions but 
not done daily). [D.A.] 

— nitya. 


nityahnikadvaya, n.nt. [A], les deux [rites] réguliers quotidiens ; 
the two daily regular [rites]; die zwei regelmaBigen taglichen [Ri- 
tuale]. 

The two daily regular obligatory rites (nitya*) of morning and 
midday (SP2 1.90b). [D.G.] 


nityotsava, n.m. [O], « féte » quotidienne/obligatoire ; regular/ 
daily “festival”; regelmafBiges/tagliches ,,Fest*. 

This term is entirely absent in pre-twelfth-century Saiddhantika 
literature, but common in the South Indian Temple Agamas and in 
some scriptures of the Paficaratra (PadS cp 5; ParS 7.379ff.; 1S 
6.33ff.; VisS 20.312ff.). It is a subsidiary part of the regular 
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nityodita 


obligatory daily worship in these texts, where its use appears to be 
not entirely consistent. In the Vaisnava material, it may be said to 
refer to one, several or all of the following: offering of bali*, pro- 
cessing round the temple with a portable image kept for the pur- 
pose, offering of music and dancing, venerating the deity’s sandals 
(paduka*). Thus the PadS states (cp 5.9): balim dattva paryatanam 
geyavadyapurassaram | utsavam prahur utkrstam tadinam ma- 
dhyamam viduh || etc. It takes place at the three junctures of the 
day, after the main part of the worship has been concluded. The 
Saiva versions are made up of essentially the same elements, but in 
them the bali is formed into a liiga* in which, typically, Pasu- 
patastra* is installed and worshipped, and this is then carried round 
the temple, with other images, before the veneration of the pdduka: 
see Rau kp 16; UKam 5; Aj 25, etc. All the texts refer to variant 
forms of the rite. [D.G.] 
— utsava, utsavamurti. 


nityodita, a. (O], éternellement surgissant/manifeste ; eternally ari- 
sen; ewig manifest. 

Syn. sadodita, satatodita. 

[A\] A propos des quatre voies de la libération — les trois upa- 
ya* et l’anupdya* — le TA 2.4 dit de l’Omniprésent (vibhu), 1’ Ab- 
solu, la Conscience supréme, qui se révéle spontanément et éter- 
nellement dans le cas de |’anupdaya, qu’il est nityodita : il est omni- 
présent, toujours surgissant. Rien n’en interrompt jamais |’éter- 
nelle et toujours actuelle fulgurance. Toujours en acte, toujours 1a, 
il n’y a qu’a le saisir — si on le peut. C’est dans cette réalité divine 
supréme, totale félicité, qui est Conscience absolue perpétuelle- 
ment surgissante, nityoditacidatmakah, que reposent, selon le TA 
5.122, toutes les divinités — devataganah. [A.P.] 

[x+] Das héchste brahman bzw. Gott in seiner héchsten Form 
wird als nityodita, sadodita oder satatodita bezeichnet (JayS 
6.18d; PausS 20.76d, 33.20d; AhS 2.25c, 53.17c; ParS 5.41c [= 
PausS 22.25a], 7.479b, 484c, 492d, 19.526c, 25.51b, 90d). Die 
Samhitas geben keine naheren Erklarungen, was damit gemeint ist. 
Die Texte des spiteren Visistadvaitavedanta jedoch greifen im 
Kontext der vom Paficaratra beeinfluBten Theologie den Terminus 
nityodita auf und stellen ihn sGntodita* gegeniiber. Allerdings wer- 
den die Begriffe auch hier oft nicht klar definiert; weiters sind sich 
die verschiedenen Lehrer iiber deren Bedeutung uneinig. Relativ 
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klar ist die Lehrmeinung von Manavalamamuni (1370-1443), Ran- 
garamanuja (15./16. Jh.) und Alasinga Bhatta (19. Jh.): hier ist 
nityodita der héchste Gott Vasudeva, aus dem der santodita Gott 
Vasudeva hervorgeht, aus dem wiederum die drei Vyihas* Sam- 
karsana*, Pradyumna* und Aniruddha* hervorgehen (Tattvatraya- 
vyakhyana laut Ubersetzung von AMALADASS 1995, p. 197; Nya- 
yasiddhafijanatika 394,11f.; SatSBh 19,8-16). Siehe fiir eine aus- 
filhrliche Diskussion der Begriffe nityodita und Ssdntodita 
RASTELLI 2006, pp. 312-322. [M.R.] 


nidrda, n.f. [O], sommeil ; sleep; Schlaf. 

1. [A] The Yogic sleep or nidrd is the second last of the five 
mystical states which are taken as outward signs of the possession 
of the Yogin by Rudra’s power (Sakti*). According to Abhinava- 
gupta (TS 5), this state is experienced when the outward orienta- 
tion of the Yogin disappears. As he states, it happens as soon as 
kundalini* pierces the fourth cakra* in the palate (tdalu*). [D.A.] 

[x4] V. s.v. yoganidra. 

2. Die Seele an den Wesenskreislauf bindender Schlaf. Die aus 
den drei gunas (1)* konstituierte Urmaterie (prakrti*) bewirkt fir 
die Seele einen ,,Schlaf, der deren Eigenform verschleiert und sie 
so an den Wesenskreislauf bindet. Dieser Schlaf, der auch als 
Nichtwissen (avidya) und mayd* bezeichnet wird, hat drei Formen, 
die durch je einen guna bestimmt sind. Der durch sattva bestimmte 
Schlaf ist voller Freuden (sukhamayi), der durch rajas bestimmte 
Schlaf voll von Aktivitaét (karmasankuld) und der durch tamas be- 
stimmte Schlaf voll von Verblendung (mohini). Aufgehoben wer- 
den kann dieser Schlaf nur durch die Gnade (prasdda) Gottes 
(ParS 1.70-82; PadS jp 4.18-26, 5.1-3, 7.14-37; der GroBteil dieser 
Passagen aus der PadS sind aus der ParS iibernommen; vgl. dafiir 
und fiir Einzelheiten der hier besprochenen Lehre RASTELLI 2006, 
pp. 449-457). [M.R.] 


nidrakalasa, nidrakumbha, nn.m. [A], vase de sommeil : sleep- 
pot; Schlaftopf. 

A “sleep-pot”, empowered by a hundred recitations of the 
astramantra*, is placed on a throne made of OM* (pranavasana*), 
next to a lirnga* lying on a vedi in the mandapa* overnight (saya- 
nadhivasa), before the installation of the linga in its future place is 
performed (SP4, p. 151). The function of the nidrakumbha seems 
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niyati 


to be to protect the linga during its sleep, and it probably contains 
fragrant water. (V. also AgPur, 1.96.74-75; and HC, p. 18, where it 
is made of silver, for royal use. V. also GarPur 2.34.74 prescribing 
one made of gold and filled with ghee.) [J.T.] 


nidhikumbha, n.m. [O], vase a trésor ; treasure vase; Schatztopf. 

[A\] Five or nine “treasure vases” are placed under the five or 
nine foundation stones (si/@*) in the course of the installation ritual 
(pratistha [1]*). V. SP4, pp. 29-31. The SP names the set of five 
Padma, Mahapadma, Sankha, Makara and Samudra. IsgP, prose 
after kp 27.71 has these names for what the vases contain, while 
the vases are called Dharma, Jiiana, Vairagya, Aisvarya and Sarva- 
siddhi. The JR, cited in SP4, p. 30 gives more details (they contain 
herbs, gems etc. in a mixture of butter and honey). They are identi- 
fied with five of the eight treasures of Kubera. V. also AgPur, 
1.92.34, 37. When there are nine of them, they are called Subha- 
dra, Vibhadra, Sunanda, Puspadanta, Jaya, Vijaya, Kumbha, Pirva 
and Uttara in SP4 (1.34-35). These are the borrowed proper names 
of deities instead of being Kubera’s treasures. For other lists and 
variations, v. SP4, p. 30 nn. 93 and 94. [J.T.] 

[<4] In PadS kp 21.72ab als Attribut der Géttin Vasundhara ge- 
nannt. [M.R.] 


ninada, n.m. [/\], son ; sound; Laut. 

1. V. s.v. ndda. 

2. Apparently a synonym for prasdda* in SaptaSatikakalottara 
3.11 (= SarK 3.9) and perhaps also in SJU(G) 24.14. [D.G.] 


nimilana, n.nt. [/\], fermeture des yeux ; closing the eyes; Schlie- 
Ben der Augen. 
Syn. nimesa. V.s.v. unmilana. [A.P.] 


nimesa, n.m. [©], fermeture des yeux, repliement ; closing the eyes, 
turning inwards; SchlieBen der Augen, Sich-nach-innen-Wenden. 
V. s.v. unmesa. [A.P.] 


niyati, n.f. [O], nécessité ; necessity; Notwendigkeit. 

[A\] This is one of the five kaficukas*, the group of tattvas (1)* 
above those recognised by the Sankhyas and below maya*. They 
provide a basic framework for the embodiment of souls in the low- 
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er universe. niyati, along with kdla*, is held to evolve directly 
from mayd after kala* has evolved from maya (v. S.v. kala [{1)}). 
The soul is said to “move about” (sarpati) (presumably through 
samsdra) attached to niyati (ParT 4.57cd; cf. MatP vp 13 hed, 
where niyati seems to be a power of the Lord). The particular func- 
tion of niyati is to ensure that the fruits of a given person’s morally 
charged acts (karman [1]*) accrue to that person (Kir 1.18ab; ParT 
4.5lab: niyatir niyamdj jneya pasor karmaniyamika |). A stock ob- 
jection to the need for positing its existing is to assert that kKarman 
itself can perform this réle (e.g. ParT 4.52b: karma eva niyama- 
kam). But karman is held to exhaust its potential simply in pro- 
ducing its fruit (KirV ad 1.18ab), and so the stock reply is that if 
you attribute the functions of several invisible entities to one, then 
there is nothing to stop you collapsing together all invisible entities 
(ParT 4.53-54; Mrg vp 10.16-17; cf. KirV 1.17.6-8). A couple of 
early Tantras omit niyati from their tattvakrama* (RauSS 10.98- 
101; SJU, T. 334, pp. 66ff.), but most have it, including even the 
Ni (US@ 1.10, fol. 23v), where it seems to be conceived of simply 
as “fate”. 

According to the MatP (vp 13.15-20, translated by GOODALL 
1998, p. 339, n. 525), niyati is overridden by Siva’s Sakti* in cases 
of karmasamya (1)*. [D.G.] 

[Xt] Eines der rattvas. Nach AhS 4.48-53 steht niyati bei der 
Aufldsung des Kosmos zwischen der Zeit (kala) und der Sakti; in 
der Liste der tattvas in LT 6.42c-44 hat niyati die gleiche Position 
inne. In der Darstellung der Schépfung der AhS geht niyati gleich- 
zeitig mit kala aus Aniruddha* hervor (AhS 6.15). Hier wird niyati 
als ,,feines Element“ (siksma, vgl. MATSUBARA 1994, p. 221: 
subtle element“) von kala und ,,alles kontrollierend* (sarvaniya- 
maka) beschrieben (AhS 6.46cd) und weiters: ,1 Consequently, | 
whatever form one may have, whatever act one may do, whatever 
true nature one may have — each and every one of these lies in the 
might of Sudarsana and is brought about by the regulating power 
(niyama-bhavita) [of this subtle Kala]. (AhS 6.48: yasya sydd ya- 
drsam rapam yatkaram yatsvabhavakam\ sudarsanaprabhava- 
stham tat tan niyamabhavitam ||, Ubersetzung MATSUBARA 1994, 
pp. 221f.). Hier scheint niyati also auch die regulierende Kraft auf- 
grund der ,,karmischen Gegebenheiten“ zu sein (siehe auch SCHRA- 
DER 1916, pp. 64f.); wie dies im Detail funktioniert, bleibt jedoch 
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unklar. Erwahnt wird niyati auch in VisnuS 3.49; in den anderen 
bekannten Samhitas spielt niyati als tattva keine Rolle. [M.R.] 


niyama, n.m. [O], restriction ; restriction; Einschrankung. 

[A] dharma* as a buddhidharma* is explained in terms of a 
list of what might be termed five injunctions (yama*) and five re- 
strictions (niyama). The lists vary in tantric and non-tantric litera- 
ture. A verse quoted in the PABh (p. 16) lists the niyamas as fol- 
lows: akrodho gurusuSriisa Saucam Gharalaghavam | apramddas 
ca paficaite niyamah samprakirtitah |. (This immediately follows a 
verse giving what are usually considered to be the five yamas, and 
Kaundinya introduces the pair of verses as though they were 
giving a single list of yamas.) In the MatP (vp 17.31), however, we 
niyamah paficadha parikirtitah ||. This is the same list (without the 
mention of the term niyama) that we find in ParT 4.77d-78. In 
Patanijala yoga* the yamas and niyamas are angas, but not general- 
ly in tantric sources, which usually teach a yoga with only six 
angas (sadangayoga*); but see yogapdda 2.5-6 of the IsgP or ST 
251 ENG: CsrK.] 

[<4] Listen von yamas und niyamas gibt es auch in den 
Paficaratra-Samhitas. Manchmal werden diese beiden Gruppen ge- 
trennt voneinander prdsentiert (AhS 31.18-30b; NaS 30.10c-12b; 
PadS yp 1.7-10b); manchmal gibt es eine Liste von beiden gemein- 
sam, ohne die beiden Gruppen voneinander zu unterscheiden (JayS 
4.44c-49 > PadS jp 7.3-6; VisnuS 4.16-18). Die AhS, NaS und 
PadS zihlen sie zu den yogdarigas, die JayS und die VisnuS tun dies 
nicht. Fiir eine ausfiihrliche Darstellung der yamas und niyamas in 
diesen Quellen siehe RASTELLI 1999, pp. 179-182 und 330f. 

niyamas sind aber auch generell Verhaltensvorschriften, z.B. 
fiir eine bestimmte Observanz (siehe z.B. ParS 13.86-115 fiir die 
niyamas fiir den cdturmdsyavrata fiir die vier Regenmonate) oder 
fiir einen Initiierten im allgemeinen (IS 22). [M.R.] 


niram§a, a. [A], indivis, indivisible ; partless, indivisible; unge- 
teilt, unteilbar. 

Qualificatif appliqué dans le YH 1.23 (et Di, p. 33) a trois des 
énergies divinisées présentes dans les neuf cakra* constitutifs du 
§ricakra*. Ces énergies, Santa, Nada et Bindu, participant de la na- 
ture d’énergie (vimarfa*) de la Conscience divine (cidripatvat), 
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ou ayant |’énergie de volonté pour nature (icchasvariipaka), sont, 
comme ces plans de conscience divins, au-dela de toute division. 


[A.P.] 


nirafijana, a. [A], immaculé ; spotless; makellos. 

1. Qualificatif (que 1’on trouve déja dans la SvetU 6.19) qui 
s’applique notamment au plus haut plan de la divinité ou de la 
conscience, ainsi dans NT 7.38ab. Le TA 3.105 l’applique au pho- 
néme AU du mantra SAUH en tant qu’il est formé de la fusion des 
trois énergies de base de Siva qui, tout en le « tachant », sont sans 
tache (nirafijana) puisque parfaitement pures. « Cette triple énergie 
frémissante (lolibhiita) », ajoute le TA 3.108, «c’est le Trident 
(tristila*), En s’absorbant en lui (samdvesat), le yogin devient ra- 
pidement sans tache ou coloration » (lolibhitam atah Saktitritayam 


voir SILBURN/PADOUX 1998, pp. 162-163). Dans la HYP 4.4: c’est 
une des caractéristiques de l’état supréme que peut atteindre le 
yogin. [A.P.] 

2. Adjective used for a class of mantras distinguished from 
saiijanamantras (Vv. 8.v. safjana): quotation given by Ramakantha 
ad SarK 22.10-11 and ad Kir 7.14ab; cf. TA 16.254c-255b. [D.G.] 


niradhikaranadiksd, nf., v.s.v. niradhara diksa. 


niradhikadradiksa, niradhikarad diksa, nnf. [A], initiation sans 
responsabilité ; initiation without responsibility; Initiation ohne 
Berechtigung. 

According to Bhoja’s SiSarP(S) (ms. A, fol. 15v, and B, fol. 
23v), followed by Somasambhu (SP3 1.11) and other later pad- 
dhatikaras (v. s.v. paddhati), G@caryas* and sddhakas* are those 
who have received an initiation that comes with the right and obli- 
gation to perform nitya*, naimittika* and kamya* duties (sadhika- 
ra diksa*), whereas samayins* and putrakas*, who have adhika- 
ra* only for nitya duties, have received a diksa* that is, by 
comparison, “without responsibility” (niradhikara). The terminol- 
ogy does not seem to predate Bhoja. [D.G.] 
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nirapeksadiksda, nirapeksa diksa, nnf. [A\], initiation indépen- 
dante ; independent initiation; unabhangige Initiation. 

“Independent initiation” (to be distinguished from niradhikara- 
na diksa and niradhikara diksa*). 

1, Such an expression is occasionally used (e.g. ParT 15.27: 
Mrg kp 8.2; Narayanakantha ad Mrg kp 8.137c-138b, and 
Aghorasiva ad TatS 39) to refer to what is more usually referred to 
as nirbija diksa*, namely an initiation for those judged too busy or 
in some way unable to follow the post-initiatory observances (sa- 
maya*). 

2. The same expression is used by Narayanakantha (ad Mrg kp 
8.5) to refer to an initiation that immediately grants liberation, in 
other words to what may elsewhere be called sadyonirvanadiksa*. 
[D.G.] 

— sdpeksa diksa. 


nirapeksavisar jana, n.nt. [/\], congédiement définitif ; definitive 
dismissal [of a deity]; endgiiltiges Entlassen [einer Gottheit]. 

This, as well as similar expressions, is used in opposition to sd- 
peksavisarjana*, sapeksam visrjya, etc. Dismissing the deity, after 
invoking and worshipping its mantra in a certain place, may be 
total (nirapeksa-) or partial, depending on the context: see BRUN- 
NER 1968, p. 172, n. 4. Partial dismissal is usual in the case of 
nityapuja* performed with a personal linga* (asddhdranalinga*) 
as the locus of worship (thus, e.g., JR, p. 136). A definitive dis- 
missal, however, is enjoined by Vaktrasambhu, for example, for 
the yaga* of Siva as the sun in cases where no image is used as the 
locus of worship (MrgPT, p. 76: asatyaém ca mirtau nirapeksavi- 
sarjanaprakarena hrdayapundarikagatam kuryat). In the case of 
partial dismissal, the mantra remains latent in some way in some 
part of the object in which it was installed; in the case of a total 
dismissal, it leaves entirely and is thus “unconditional”, or perhaps 
“independent” (nirapeksa-) of locus. The terminology appears first 
in the paddhatis* (SiSarP[S] ms. B, fol. 16v) and appears to be 
rare outside them (PKam 4.530). [D.G.] 


nirdcara, a. ou n.m. [A], au dela des régles ; beyond rules; jen- 


seits der Verhaltensregeln. 
A syn. of advaitacadra*, vamacara* etc. 
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As the BhM explains, duality is associated with “ritual that fol- 
lows [orthodox] rules of conduct,” as opposed to non-duality and 
niracarakriyd, “ritual without conformity to rules of conduct.” 
(245: niracdrakriyd jiieya ad(h)vaita(d)bhavam [read advaitam 
bhavam] dsrita| dvaitam tu bhavam Gsritya sadcaram tu kriya 
smyta). SvT (5.48) only states that one should not avoid or despise 
impure substances (SvTU: viradravyani) and neither those who 
follow nor those who reject common rules of conduct. But Tantras 
of the Yogini* cult and Kaula* Tantras explicitly prescribe nira- 
cara, e.g. BhM 246ab: tasmat sdcadram u[t\srjyah niracaram sam- 
agrayet (“Abandoning conformity, one should resort to nonconfor- 
mity.”). Sometimes these texts call Siva himself nirdcara (a bahu- 
vrihi compound, as in BhM 242a), “he who does not conform to 
common rules of conduct;” or “he who is intent upon such a con- 
duct” (PBY[H] 2.2d: niracadraparah sivah, which may be corrupt 
for niracarah parah Sivah as in 60.92b). Similarly, goddesses are 
also said to be niracara, e.g. TSB(D) 1.215d; JRY(Se) 2.25.120d; 
DPS(D) 2.54b; KSB(D) 2.20a. However, more commonly it is the 
practitioner who is called nirdcarah (e.g. PBY[H] 21.94d; JRY[S] 
1.45.238c), or nirdcdrapaddavasthah/niradcarapade sthitah/niraca- 
rapadasthah, “he who is established in the realm of non-conformi- 
ty” (e.g. PBY[H] 24.47a; KMT 8.30c; JRY[S] 3.11.33d). In these 
occurrences, the practitioner is also often said to be avadhita* or 
avadhitatanu. Other collocations include niracdrena bhdavena 
(PBY[H] 8.3c), manasa (UKA[D] 2.183c), yogena (KMT 16.92c, 
19.50a; KuRU[D] 8.133a), margena (KMT 19.98a), niradcaravi- 
dhanena (KMT 19.101c), niradcadravrata (KMT 16.103b). The Sid- 
dhanta rejects such conduct and ritual explicitly only in middle- 
period texts, such as the ParT 15.28cd. nirdcara seems to be an 
older term and notion than vaémdcara. [J.T.] 

— kuldcara, nirvikalpa, vikalpa. 


nirdcarapada, n.m., v.8.V. nirdcara. 
nirdcarayoga, n.m., V. 8.V. nirdcara. 


niradhara diksd, n.f. [Z\], initiation sans support ; initiation with- 
out a support; Initiation ohne Unterstiitzung. 

Syn.: niradhikarand diksd, niradhikarana anugraha (to be 
distinguished from niradhikdra diksa*). diksa* is of course subdi- 
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vided into many types, and in Saiddhantika theoretical literature 
the first division is commonly between an initiation in which Siva 
uses the body of an initiating Gcdrya* as a support (sadhara diksa* 
or sadhikarana diksa*), this being the type of initiation which is 
required for all ordinary embodied beings (sakala*), and an initia- 
tion in which Siva himself, without recourse to the body of an 
acarya, bestows grace. This latter type, known as nirddhara diksa 
pralayakalas*. This terminology appears not to be used in the 
Siddhantatantras* and is primarily to be found in paddhatis* (Bho- 
ja’s SiSarP as quoted in the IsgP after kp 16.9; SP3 1.5-6; SiSar 
58; Prasadadipikamantratippani fol. 62v), but the notions that lie 
behind the terminology can be found elsewhere, for instance in 
Narayanakantha’s commentary on Mrg, vp 1.1 (p. 8) and Rama- 
kantha’s commentary on MK 96. [D.G.] 


niradnanda, [A], 1. n.m., [état] sans félicité ; [state] without bliss; 
[Zustand] ohne Wonne; — 2. a., caractérisé par la félicité pléniére ; 
intensely blissful; charakterisiert durch tiefe Wonne. 

1. C’est la deuxiéme des sept félicités décrites dans le TA 5.44- 
54. Elle suit immédiatement nij@nanda*: voir ci-dessus. Elle 
différerait de celle-ci en ce qu’elle correspondrait, selon Jayaratha 
(vol. 3, p. 350), 4 la conscience d’une réalité différente de la féli- 
cité associée a la conscience propre du sujet connaissant. Elle se- 
rait liée au mouvement d’expiration (recaka*) du souffle qui va du 
coeur au dvadasanta*. 

L’état de non-félicité, nirdnanda, est mentionné dans d’autres 
passages du TA. Ainsi, TA 29.133-136 dit du groupe des divinités 
de la roue centrale des sens, a adorer dans le corps du yogin au dé- 
but de l’union sexuelle, qu’il se tient dans la vacuité et est sans 
félicité (sainyalambi nirdnandah), mais qu’il désire cette félicité 
(Gnandakanksah). 

2. Dans un sens différent, le NT 21.32d décrit |’état du su- 
préme Siva comme nirdnanda (nirdnandah parah Sivah), la féli- 
cité, elle, caractérisant la gakti. Ksemaraja, ad loc. (vol. 2, p. 266), 
dit que cette non-félicité est repos fusionnel illimité en l’absolu 
(mahasamarasyavisrantydtma) : nir est pris en de tels cas, non au 
sens négatif, mais comme une particule 4 valeur intensive. Le 
Manthanabhairavatantra, Kubjikakhanda 2.6a, désigne également 
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de cette facgon le plan de Siva (v. DYCZKOWSKI 2004, p. 253, ou 
nirdnanda est traduit « Bliss of Stillness »). [A.P.] 


niriksana, n.nt. [O], 1. [rite du] regard ; [rite of] gazing; [rituelles] 
Betrachten; — 2. regard ; gaze; Blick. 

Syn. : iksana, viksana, vilokana ou avaloka(na). 

1. [A] Rite purificatoire consistant 4 regarder fixement un 
point de l’espace, un objet ou un étre a purifier en énon¢ant un 
mantra, généralement le malamantra* de Siva. Le regard que |’on 
pose — ou que 1’on fait tomber (nipata, cf. SP1, p. 97) — étant 
intense, chargé de puissance : c’est un regard divin, divyadrsti* ou 
divyacaksus, cf. SP1, p. 97, oii ce regard repousse les obstacles des 
régions divines — action identique dans YH 3.93. [A.P.] 

[<4] JayS 13.87d-89b beschreibt die Reinigung durch niriksana 
in folgender Weise: ,,Dann soll er die im Herzen befindliche héch- 
ste Glut, die Narayana genannt wird, in die Mitte der Augen brin- 
gen, und er soll sich [geistig] auf die vorher erwahnte [Glut], die 
Vasudeva genannt wird, stiitzen. Nachdem er alles in rechter Wei- 
se mit festen Augen (d.h. ohne zu zwinkern) betrachtet hat, ...“ 
(hrdayastham ca tatparam || tejo naéradyanakhyam tu tat kuryan ne- 
tramadhyagam | vasudevabhidhanam tu praguktam ca samasra- 
yet || niriksya sakalam samyak stabdhanetrayugena ca |). Hier wird 
also die im Herzen des Verehrers befindliche géttliche Energie 
mittels der Augen auf ein Objekt gebracht und dieses dadurch ge- 
reinigt. 

niriksana wird bei verschiedenen Gelegenheiten durchgefiihrt, 
vor der puja*, wie in der zitierten Passage, bei der pratistha (1)* 
fiir den Erdboden, auf dem der Tempel gebaut werden soll (SatS 
[V] 24.289 = IS 16.99c-100b) und beim ,,Offnen der Augen‘ (ne- 
trodghata*) des Kultbildes (JayS 20.166 ~ LT 49.80c-81b), bei der 
diksa* fir den Schiiler (SatS [V] 19.37cd = IS 21.281cd; JayS 
16.243ab; LT 41.39 [hier hei®t es, daB er mit ,_aksmi-Augen“ 
(laksminetra) angeblickt wird]) und den dabei verwendeten Faden 
(SatS [V] 18.172ab = IS 21.184cd). Es wird dabei haufig am Be- 
ginn einer Reihe von reinigenden samskdras vollzogen, wie tada- 
na, proksana oder Glabhana/samsparsana (v. s.v. niriksandadi). 

Als djyasamskara* wird niriksana nach JayS 15.121abe (= IS 
5.123abc) zwischen avakunthana* und amrtikarana* durchge- 
fiihrt. Dabei stellt man sich, dhnlich wie oben, vor, da der glutfér- 
mige Mantra vom Herzen in die Augen gelangt ist, und schaut 
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dann die Opferbutter an. Nach JayS 15.113 wird dabei der kavaca- 
mantra* verwendet, nach IS 5.113ab der netramantra* (an beiden 
Stellen wird hier das Synonym avaloka fir niriksana verwendet). 

Betrachten kann nicht nur einen positiven, sondern einen 
negativen Effekt haben. So miissen Objekte, die von ungeeigneten 
oder nicht-initiierten Personen betrachtet worden sind, rituell ge- 
reinigt werden oder sind fiir das Ritual ginzlich ungeeignet; siehe 
z.B. SanS Sivaratra 5.10; NaS 12.70; ParS 19.34ab = IS 19.372ab. 
[M.R.] 

2. [A] L’efficacité du regard peut aussi étre mise en jeu hors 
de tout rite. Ainsi YH 2.50, ow le disciple doit réaliser, grace a la 
puissance du regard que le Maitre pose sur lui (tanniriksanasamar- 
thyat), qu’il a la nature de Siva (v. kataksapata*). [A.P.] 

niritksana ist auch das Anblicken durch die Géttin, wodurch 
diese dem Angeblickten Gnade gewahrt (LT 9.34, 13.33). [M.R.] 

— kundasamskara, drstipdta. 


niriksanddi, n.nt. [O], le rite du regard, etc. ; the rite of gazing 
etc.; rituelles Betrachten usw. 

[A] Cette expression désigne un groupe de quatre (ou cinq) 
rites purificatoires énumérés en commengant par niriksana*. La 
série habituelle, dans ce cas, en est : niriksana, proksana* (asper- 
sion vers le haut), tadana* (tapotement), et abhyuksana* (asper- 
sion vers le bas) : voir SP1, p. 110, n. 7. Comme le fait remarquer 
BRUNNER dans cette note, la série peut étre évoquée avec 
l’expression niriksanddicatuhsamskara- (e.g. AP, p. 124; JR, p. 
130; IsgP sa@manyapdda 14.124) ou bien tout simplement avec 
expression catuhsamskara- (e.g. AP, pp. 56, 113, 115, 140; PKar 
30.388; UKar 46.8, 52.15, 52.24), bien qu’il ne s’agisse pas de la 
seule série qui peut étre désignée par une telle expression (cf. dva- 
hanadi*, e.g. dans la MrgPT, p. 129). Le TA 15.70 en donne, a 
propos du bain rituel (sndna*), une liste de cing : niriksana, pro- 
ksana, tadana, Gpydyana* (revigoration) et avagunthana* (encer- 
clement). [A.P., D.G.] 

[Xt] niriksana wird haufig am Beginn einer Reihe von 
reinigenden samskdras vollzogen. Es scheint fiir die nach niriksa- 
na folgenden samskaras aber keine stets gleiche Reihenfolge zu 
geben. V. s.v. niriksana. [M.R.] 

— kundasamskara. 
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nirodha, n.m., nirodhana, n.nt. [O], enfermement, rétention ; con- 
finement, retention; Festhalten, Zuriickhalten; nirodhay-, v., enfer- 
a retenir ; to confine, to retain; festhalten, zuriickhalten. 

1. [A] During worship, once the deity is made present (Vv. s.v. 
satel ails he must be retained on his seat without moving 
elsewhere (nirodhah —_ tatraivdvicalattvenasthanam, TAV ad 
2.27a; nirodhayet avicalam sthapayet, SvTU ad 2.101d). This act 
of retaining is called nirodha and is accomplished with the nisthu- 
ramudra*, after which the guest-offering of nirodharghya* is of- 
fered. Worship proper (arcana*) starts only after this. nirodha can 
also be performed for the fire (see e.g. SiSarP[S] ms. B, fol. 15v) 
as an alternative to ritually making the fire reborn every day. [J.T.] 

[xt] Im P§ficaratra ist fiir dieses Ritual eher der Begriff 
samnirodha* gelaufig. Es wird haufig gemeinsam mit samnidhana 
und sammukhya* vollzogen (z.B. ParS 6.235c-238b = IS 4.68-70). 
Fiir Naheres v. s.v. samnirodha. [M.R.] 

2. [AA] The word nirodha or nirodhana can denote a rite of 
magic by which a target person may be confined or imprisoned, 
see e.g. PBY(H) 22.22ff. JIRY(Se) 3.15.90ff. prescribes rites aimed 
at imprisoning the Sun, the Moon or someone’s soul (manas). 
Mantras can also be imprisoned (NT 14.9). In this context, 
imprisonment often implies that the name of the target person or 
the target mantra is enclosed between powerful blocking mantras 
or syllables, such as KSA. 

— nigraha. 

3. The retention of the breath, or the blocking of various body 
parts or functions through the retention of the breath. See e.g. Ni 
Mukh 4.52. It often implies the practice of kumbhaka*, as e.g. in 
SvT 4.361-62. [J.T.] 

[xt] Fiir das Festhalten mittels des kumbhaka z.B. der Sakti* 
siche JayS 14.37, fiir das des Herzlotos SanS rsiratra 1.68cd. Fiir 
den aus dem Yogasitra (1.2) bekannten Begriff cittavrttinirodha s. 
AhS 13.27 (vgl. auch LT 43.112). [M.R.] 


nirodhani, n.f., v. s.v. nirodhamudra. 


nirodhamudra, nirodhani, samnirodhini, nn.f. [O], geste de fixa- 
tion ; gesture of fixing; Geste des Festhaltens. 

1. [A] Syn. of nisthuramudra* in MVT 7.31 (dvav eva garbha- 
gangusthau vijfieya samnirodhini). [J.T.] 
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[Xt] See VisnuS 7.8cd. [M.R.] 

2. [A] Syn. of ankusamudra*, in which the two fists are closed 
in the same way as in the nisthuramudrda, but the index finger of 
the left hand stands out and is bent (This is not identical with, alt- 
hough it resembles, the ankusamudrad illustrated in SPiePiiier9 
following the Mudralaksana). See VsikhT 86-87 (angusthau gra- 
thitau krtva karayor ubhayor api| tarjanim vamahaste tu prasa- 
ryakuficayed budhah | esa nirodhani prokta mudreyam ankuSasya 
tu|). Its function is the same as that of the nisthuramudrd (see 
VsikhT 303; TSB[D] 20.299: ankugena nirodhayet and 25.308: 
ankusSena nirodhena), [J.T.] 


nirodhay-, v., Vv. 8.v. nirodha. 
nirodhd, n.f., v. s.v. nirodhika. 


nirodhargha, nirodharghya, nn.nt. [A\], eau de nirodha ; water- 
offering of nirodha; nirodha-Wasser. 

Syn. rodharghya. 

Guest offering of water or, according to SVTU ad 3.48c-49b, of 
alcohol (in Bhairavatantras*), given during the ritual of nirodha*. 
It is performed with the arghya* preparation destined to Siva 
(sivarghya*), or, according to some texts, with a separately pre- 
pared vessel of argh(y)a called nirodhadrgh(y)apatra*. V. s.v. 
paSsvarghya. [J.T.] 


nirodharghapatra, nirodharghyapatra, nn.nt. [A], vase pour 
l’offrande d’eau de nirodha ; vessel containing the water-offering 
of nirodha; GefaB fiir das nirodha-Wasser. 

This vessel may be used not only for the ritual of nirodha*, but 
also when the deity is taken leave of (visarga* in Mrg kp 7.11c-13) 
and on yet other occasions according to the SvTU ad 3.48c-49b. 
Ksemaraja also explains that it must be filled with alcohol (sura*) 
according to the SvT, but the Mrg has it filled with water. For the 
three kinds of arghyapatras*, of which this is one, v. s.v. pasvar- 
ghya. [J.T.] 


nirodhikd, nirodhint, nirodha, nn.f. [A]. 
Une des divisions en portions ou fractions (kala*) de l’énergie 
phonique prolongeant |’énoncé (uccara*) d’un bijamantra* tel que 


att 


nirghosa 


om. Elle se situe entre ardhacandra* et ndda*. Bien que, comme 
tous les kala suivant le w de om ou d’un autre bija tel que HRIM, il 
s’agisse d’une fraction infinitésimale de temps, certains textes lui 
attribuent parfois (comme aux autres kala) une apparence: la forme 
d’un triangle et la splendeur de la lune, trikonarupd ca can- 
drikakantih dit ainsi Varivasyarahasya 23 (ce texte a la variante 
rodhini) de Bhaskararaya. [A.P.] 

This division, absent in the earliest sources, is to be found, for 
instance, in NiKa 78 and at various places in the SvT (see pl. XII 
in SP3 for a tabulation of all levels of sound in mantroccara*). 
[D.G.] 


nirghosa, n.f. [A]. 
A synonym of pasyanti*. For the probable source of this 
alternative terminology for levels of speech, v. s.v. ghosini. [D.G.] 


nirbijadiksa, nirbija diksd, nirbijika diksda, nn-.f. [O}], initiation 
sans germe ; initiation without seed; Initiation ohne Samen. 

[A\] Initiation (diksd*) without the seed (for post-initiatory ob- 
servances). Regular initiands, those judged capable of following 
post-initiatory observances, are given a sabija diksa*, a “seeded 
initiation”, thus making them into putrakas*, the “seed” in ques- 
tion being the obligation to perform those post-initiatory obser- 
vances (samaya*). Those who are too busy or unable to perform 
them receive an initiation in which the obligation is removed, 
known to the paddhatikaras (v. s.v. paddhati) as a nirbija diksd. 
Such an initiation is referred to, without such a label, in some pre- 
tenth-century Siddhantas (Kir 6.11 and ParT 15.31), but the 
terminology is perhaps first found in the SvT (4.88): balabdliga- 
vrddhastribhogabhugvyadhitatmanam | esam nirbijika diksa sama- 
yadivivarjita ||, “Children, fools, the aged, women, kings, the sick — 
for these [there is] seedless initiation, devoid of [the obligation to 
follow] post-initiatory observances and so forth.” Such a division 
of salvific initiation appears to be absent from the earliest sur- 
viving Siddhantas, such as the Nisvasa. For the way these types of 
initiation were understood in tenth-century Kashmir, see GOODALL 
1998, pp. 363ff. [D.G.] 

[34] SriprsS 16.31c-35b unterscheidet zwei Arten von Initiatio- 
nen fur Lehrer (acdaryadiksa): eine nirbija und eine sabija diksa. 
Eine nirbija diksa bekommen jene, die ihre rituelle Verehrung bis- 
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her nach dem tantrantarasiddhanta* oder dem tantrasiddhanta* 
durchgefiihrt haben. Diese diksd wird nirbija genannt, weil die so 
Initiierten nur fiir diese siddhdntas eine Berechtigung (adhikara a) 
haben. sabijad ist eine Initiation nach dem mantrasiddhanta* (wel- 
chem sich die SriprsS selbst zuordnet, vgl. 16.35ab: mantra- 
siddhantavidhina maduktena), die mit vedischen Mantras und 
Ekayana*-Mantras durchgefiihrt wird. Nach dieser Initiation hat 
der Initiant offensichtlich auch den adhikdra fiir andere siddhan- 
tas. Vgl. dazu PRR 13,9-14,8, wo gelehrt wird, daB Angehérige 
der jeweils in der Hierarchie hdherstehenden siddhdntas die Be- 
rechtigung auch fiir die niedrigeren siddhdntas haben (Welche sid- 
dhantas als hoherstehend betrachtet werden, hangt von der Per- 
spektive des Autors eines Textes ab. An der zitierten Stelle der 
PRR ist das G@gamasiddhanta* das héchste; an der zitierten Stelle 
der SriprsS das mantrasiddhanta.). [(M.R.] 


nirmar jana, n.nt. [O], friction ; rubbing down; Abreiben. 

[AA] As BRUNNER remarks in SP3, p. 474, it is not entirely 
clear whether this rite implies actual rubbing or only a symbolic 
cleansing, which may be performed by mere touching. In most 
sources (v. SP3, p. 475 n. 27, a note which discusses nirbhartsana 
and nirmathana in what appear to be similar passages) its aim is to 
protect against obstacles, evil spirits and the like. 

1. Performed for the future G@cadrya* during his consecration rit- 
ual (abhiseka*). The substances to be used for the “rubbing” are 
boiled sour rice (kaficikaudana), clay (mrd), ashes (bhasman*), 
dirva-grass, balls made of cowdung (gomayagolaka), white mus- 
tard seeds (siddhartha), coagulated milk (dadhi) and water (toya). 
(V. SP3, pp. 473-475, which also gives other sources that contain 
the same list.) These eight are meant to represent the arms of the 
lokapdlas*, and the guru* is to shower them onto or rub them 
against the disciple (v. also Nirmalamani ad AP pp. 375-376 as 
cited in SP3, p. 475 and SvT 8.465 sqq.) According to Nirmala- 
mani, citing the Raurava, they form the disciple’s armour and are 
then to be thrown in the eight directions. 

2. Performed by the guru in the course of the installation 
(pratistha [1]*) of a linga*. (SP4, p. 91) The eight products men- 
tioned in meaning 1 are pulverised and used for producing the 
eight weapons of the lokapdlas (lokapalastra*), the thunderbolt 
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(vajra) etc. These eight are then to be rubbed against the linga by 
the guru to purify and protect it. [J.T.] 

[Xt] Der Begriff (und zwar als Absolutiv nirmdrjya) wurde bis- 
her nur in AgPur, 64.10ab (die Stelle basiert vermutlich auf Haya- 
Sirsapaficaratra samkarsanakanda 32; vgl. RASTELLI 2007, p. 194) 
im Kontext der pratistha von Varuna und ohne néhere Erklarung 
gefunden. [M.R.] 

3. [A\] Performed by women in the course of the installation of 
a linga, probably a syn. of marjana* (as in SP3, p. 86). They touch 
the liriga on the right with a thread (sitra) or a blade of kusa. V. 
SP4, p. 143 and BRUNNER’s note thereon. [J.T.] 


nirmadlya, n.nt. [O], reste d’offrande/offrandes au dieu aprés le 
départ du dieu ; offerings to the god after the god has departed; 
Opfergaben an den Gott, nachdem sich dieser zurtickgezogen hat. 
1. [A] Garlands and food and such perishable items after they 
have been offered to the divinity are known as nirmdlya. A 
straightforward definition appears in SJU(G) 6.44c-45: visarjitasya 
devasya gandhapuspanivedanam || nirmalyam tad vijaniyad varjya 
vastravibhisanam | arghayitvad tu tam bhityas candisaya niveda- 
yet ||. “One should know that those scents, flowers and food offer- 
ings made to the God who has [since] been invited to depart are 
nirmalya. [In other words, everything offered to the God is nir- 
mdlya] excepting clothing and ornaments. After giving him guest- 
water, one should once again offer [those offerings] to Candesa.” 
Prescriptions vary considerably over time and space about how 
nirmdlya is to be treated: an old and widespread tradition in the 
Siddhanta is that CandeSa*, a fierce and powerful deity, is required 
to receive what has been tasted and abandoned (ucchista*) by Siva 
and thereby rendered dangerous; but at the same time it can be an 
expression of submission and devotion (“respect pollution”) to 
consume the nirmalya. See EDHOLM’s lucid article of 1984, subti- 
tled “a contribution to Indian gastrotheology”. For a presentation 
of the long-running debates about nirmalya and Candeéga in Said- 
dhantika literature, see BRUNNER 1969. Other traditions of worship 
have deities whose functions correspond with those of Candesa 
and who were probably calqued upon him: in the case of the Pafi- 
caratra and Vaikhanasa traditions, the receiver of used offerings 
(nirmdlyadharin*) is Visvaksena*: see GUPTA 1976. 
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One of the eight post-initiatory rules (samaya*) of the Sid- 
dhanta, the transgression of which is punished by Cande§a, is that 
the nirmdlya should not be eaten or interfered with (Ni NaSi 
1.103-5). 

According to some authorities, nirmdlya is not produced when 
an individual worships a private liriga*: SP2 3.69: ratnahemadilin- 
gesu cale citre pratiksane| gurusv api na nirmalyam vyakhyasu 
pratimasu ca ||. “Nor is there nirmalya in the case of [worship of] 
lingas of precious stones or gold or the like, nor in the case of 
painted images, or of temporary ones, or of [one’s own] gurus, or 
of images [that are used as the basis] for teaching.” (The verse is 
omitted in the KSTS edition, but is commented upon by Trilocana: 
this interpretation follows Trilocana’s SPV, rather than BRUNNER.) 

Other sources from the twelfth-century onwards (beginning 
with the JR, p. 140) attribute to the Brhatkalottara a passage that 
emphasises instead that the offering of nirmdlya to Candeéa is 
invariably necessary after the worship of Siva, but restricted, 
among the tantric Saiva traditions, to the Saiva Siddhanta: sthire 
cale tatha ratne mrddaruSailakalpite | lohe citramaye bane sthitas 
cando niyamakah | siddhante netare tantre na vame na ca daksi- 
ne |, “Whether the liriga is stable or portable, or made of precious 
stone, clay, wood, rock, iron, or is represented in a picture, or is a 
banalinga, {the worship of] Canda remains fixed by rule (niyama- 
kah) in the Siddhanta, but not in other tantric traditions: neither in 
the vamasrotas nor in the daksinasrotas.” Indeed in SvT 3.202c- 
203b and NT 4.532c-533b the nirmdlya is simply cast aside. In his 
commentaries on both of these passages, Ksemaraja emphasises 
that no worship of CandeSa is to be performed. His commentary on 
the latter passage reads: nirgatam mdlyam nirmalyam, na tu cande- 
Sakalpanaya, tasy iha vi§esanayesv acoditatvat. “nirmdalya [is so 
called because it] is the garland that has been removed, not, 
however, by visualising CandeSa, since such [visualisation] is not 
enjoined in [these] special traditions.” But there are in fact some 
non-Saiddhantika works that enjoin the offering of nirmdlya to 
Candesa, for example TSB(D) 26.58ff. (See also GOODALL 2009.) 
[D.G.] 

[Xt] Im Paficaratra werden ebenfalls die verderblichen Gaben 
an den Gott wie Bliiten, Friichte usw. als nirmdlya bezeichnet 
(SanS sivardtra 5.48c-49b, indrardatra 1.34c-35b; ParS 12.36c- 
37b; VisnuS 24.12c-13b; VisS 33.7c-8). Sie werden, wie erwahnt, 
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Visvaksena dargebracht und sollen danach nicht mehr beriihrt oder 
gegessen werden (SanS brahmaratra 6.146c-147b; NaS 25.80c-81; 
VisnuS 11.76cd, 29.12). Manche Texte beschreiben jedoch andere 
Verwendungsmoglichkeiten: das nirmdlya ist Vaisnavas zu geben 
(VisS 33.1 lab) oder selbst zu verwenden, was u.a. das Ende des 
Geburtenkreislaufes bewirken soll (PadS cp 12.84c-92; ParasaraS 
3.56c-58, 4.114c-115, 15.71, 25.39c-40b). Die Praxis, das nir- 
malya selbst zu verwenden, wurde von den Gegnern des Paficara- 
tra kritisiert und als Argument dafiir vorgebracht, da8 die Paficara- 
trins weder Brahmanen noch Gebildete (Sista) seien (AP, 15,7f. 
und 158,5-169,2). [M.R.] 

2. [A] All the property of the divinity. Bhoja’s SiSarP (follo- 
wed by a number of later sources) confusingly incorporates nir- 
malya in the sense identified above within a six-fold categorisation 
of all the property of the god, to which he gives the generic label 
nirmdlya. nirmalyabhedah kathyante. devasvam devadravyam nai- 
vedyam nivedam candadravyam nirmdalyam ceti. devasambandhi 
gramdadi devasvam. vastralankaradi devadravyam. devartham upa- 
kalpitam naivedyam. tad evutsrstam nivedam. candadya dattam 
candadravyam. bahir nihksiptam nirmdlyam. visarjite ’ pi deve pin- 
dikastham pavitrakadyam nirmalyam na bhavati. sadvidham api 
nirmalyam na jighren na langhayen na dadyan na vikrinita. dattva 
kravyado bhavati, bhuktva matangah, langhane  siddhihanih. 
aghrandd vrkah (vrkah] em. [cf. SP2 3.64d]; vrksah AB), sparsa- 
nat stritvam, ayathaddahane candalah, vikraye Sabarah. “The vari- 
ous types of nirmdlya are explained: devasva, devadravya, nai- 
vedya, niveda, candadravya and nirmalya. [Among these,] devasva 
refers to villages and the like that belong to the god; devadravya 
refers to cloths and ornaments; naivedya refers to [food] that has 
been prepared for the sake of the god; niveda is the same as the 
above once it has been touched and left [by the divinity]; canda- 
dravya is what has been given to Canda; nirmdlya is what is 
thrown outside. Such things as pavitraka-threads that remain on 
the pindika even after the god has been invited to depart do not 
become nirmdlya. One should not smell, step on, give or sell any 
of the six types of nirmdlya. If one should give it, one becomes a 
flesh-eating demon [in one’s next birth]; if one should eat it, one 
becomes an outcaste (mdtangah); if one should step on it, one 
loses one’s yogic powers; if one should smell it, one becomes a 
wolf; if one should touch it, one becomes a woman: if one burns it 
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inappropriately, a Candala; if one sells it, a hunter.” Cf. SP2 
prayascittavidhi 62ff.; PKar 33.156ff. [D.G.] 


nirmalyadharin, n.m. [OQ], porteur de nirmdlya; receiver of 
nirmdlya; Empfanger des nirmdlya. 

An ancillary deity who receives the offerings that have been 
made to the principal deity and thus been made into nirmdlya*. In 
the case of SadaSiva*, the nirmdlyadharin is CandeSa*. In the case 
of Visnu, the receiver of nirmdlya is Visvaksena*, who, as GUPTA 
1976 plausibly suggests, was probably calqued upon Cande§a, as 
were a number of other nirmdlya-receiving deities. A passage in 
the NaPur gives a typical sort of list (1.67.99-100): naivedyam ca 
tato dadyat tattaducchistabhojine | mahesvarasya candeso visvak- 
senas tatha hareh || candamsus taraner vakratundas capi ganesi- 
tuh | Sakter ucchistacandali prokta ucchistabhojinah || “He should 
then give the food-offering to the particular remainder-eater of the 
god in question. For Mahesvara there is Cande§a and for Hari there 
is Visvaksena; for the Sun there is Candamsu and for GaneSa there 
is Vakratunda; for Sakti there is Ucchistacdndali — these are taught 
to be the remainder-eaters.” The nirmdalyadhara of the Sun in Sai- 
va sources is rather TejaScanda*. A similar list features on p. 310 
of the Purascaryamava, where are mentioned the five nirmdlya- 
bearers of the five divinities involved in paficadyatanapuja (for 
these five v. s.v. paficayatanadiks@). [D.G.] 


nirvanacakra, n.nt. [A\}. 

This is possibly the name of the eighth cakra* in the cakra- 
system of the SSP, or rather only a synonym for the brahmaran- 
dhra*. (The term brahmarandha occurs several times in the SSP, 
while nirvanacakra is found only once.) It is to be visualized as 
being as subtle (?) as the point of a needle and shaped like a 
smoke-column (cf. dhimasikha*). jalandhara* is located in it. 
(SSP 2.8: astamam brahmarandhranirvanacakram sicikagrave- 
dhyam dhiimasikhakaram dhydyet tatra jalandharapitham moksa- 
pradam bhavati |.) [(Cs.K.] 


nirvanadiksd, n.f. [O], initiation libératrice ; liberating initiation; 
erl6sende Initiation. 

[A\] Salvific initiation (diksa*, v. s.v.) is the heart of the Man- 
tramarga*. In theory, this may be accomplished by non-ritual 
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means, but for much of the history of the Siddhanta this seems to 
have been only a theoretical possibility: salvific initiation requires 
fire rites (hutidiksa*). In the Siddhanta of the paddhatis*, salvific 
initiation is to be distinguished from “initiatory” initiation for neo- 
phytes (samayadiksa*), from visesadiksa*, and from abhiseka*. 
For the paddhati-authors, regular nirvanadiksa was subdivided 
into sadyonirvanadiksa*, which gives immediate liberation and 
may have been reserved for those on their deathbed, and asadyo- 
nirvanadiksa*, which guarantees liberation upon death and which, 
if it is of a regular nirbijadiksa* type, makes the recipient into a 
putraka*. In South India today, such liberation appears in practice 
to be bestowed only on those who wish to be temple priests. 

In the Saivism of the Nisvasa, the two sorts of initiation taught 
are vidyddiksa*, apparently for neophytes who become eligible for 
sGdhana* through it, and nirvadnadiksa, which evidently also then 
meant salvific initiation. 

Many works insist that salvific initiation can only be per- 
formed once for any given person (PCS 175: diksayitva sanirva- 
nam dvayor nirayagamita, “It one initiates someone who has al- 
ready had nirvanadiksd, then both [initiate and initiating priest] go 
to hell.”). But some scriptures hold that certain crimes are so bad 
that they must be expiated by re-initiation (punardiksad*, punah- 
samskdra). One particular type of liberating initiation may have 
begun its existence as such an expiation, namely antyesti* when it 
takes the form of a mrtoddhara* or mrtadiksa*, initiation for the 
dead, for such is the manner in which its performance is justified 
(see, e.g., Di 16.30 and sqq., T. 17, p. 1060, and Baladharin’s 
Kriyasamgrahapaddhati 10.1c-2b: samaydcarahinasya bhavadus- 
tasya cetasah || antestim sampravaksyami yena mokso dhruvam la- 
bhet |, “I shall tell you the last rites, through which liberation may 
certainly [be] obtain[ed] for one who has not followed the post- 
initiatory rules of conduct and whose mind is spoiled by [wrong] 
mental tendencies.”). See also MIRNIG 2009. Some Saiddhantika 
authors reject the possibility of any sort of salvific initiation being 
performed in the absence of the initiand (paroksadiksa*): see 
GOODALL 1998, pp. 376-377, quoting SANDERSON. mrtadiksa is a 
sub-type of such initiation and thus also involves first capturing of 
the soul by the procedure known as the mahajdlaprayoga (v. s.v. 
mahajala). 
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The rituals that may be used to bring about nirvadnadiksa are 
richly complex and varied, but they all involve breaking up the 
cosmos into hierarchised units of some kind, such as worlds (bhu- 
vana*) or tattvas (1)* (see tattvadiksa*), and then purging each 
level of all the karman* that the initiand would have had to experi- 
ence there in some lifetime by causing that karman to be magically 
consumed. Only in an asadyonirvanadiksd is some karman re- 
tained unconsumed, namely that which sustains the soul in his pre- 
sent existence (prarabdhakaryakarman), since the person should 
otherwise be seen to drop dead at once (Kir 6.18-21). Much of SP3 
is devoted to describing nirvanadiksa. [D.G.] 

[xt] Im Zusammenhang mit der Initiation fiir den acarya* 
heiBt es in JayS 17.49: ,,Wie zuvor soll er im Feuer die nirvana ge- 
nannte Initiation zu Ende bringen. Danach soll er ihn nach Vor- 
schrift konsekrieren und ihm seine Berechtigung verleihen.“ (ag- 
nau tu pirvavad diksam nirvanakhyam samGpayet | tato ’ bhisicya 
vidhinad svadhikaram nivedayet ||). Es wird nicht néher beschrieben, 
worum es sich bei dieser ,,nirvdna genannten Initiation“ handelt. 
Da es hier jedoch heiBt, daB sie ,,1m Feuer“ vollzogen wird, konnte 
es sich um das Ritual handeln, bei dem mithilfe eines den K6rper 
des Initianden repraésentierenden Fadens (pdSasiitra*) und mittels 
Feuerspenden (homa*) das karman des Initianden vernichtet wird 
(vgl. tattvadiksa). In PausS (B) 27.4c und 43.45c werden nirvana- 
diksitas genannt, auch hier jedoch ohne Erklarung. [M.R.] 


nirvanadiksita, n.m. [O], qui a recu une initiation libératrice ; one 
who has received a salvific initiation; jemand, der eine erlésende 
Initiation erhalten hat. 

[A\] One who has received a salvific initiation (nirvanadiksa*). 
This can simply be used as a synonym for putraka*; but there are 
contexts in which it might be intended to include also those who 
have received a further initiation after nirvanadiksa, such as the 
acarya*: e.g. SP2 3.94. [D.G.] 

[<4] V. s.v. nirvanadiksa. 


nirvikalpa, a. [\], indifférencié ; undifferentiated; unterschieds- 
los. 

Syn. avikalpa. 

1. Unchanging, undifferentiated. An adjective describing Siva, 
Saiva knowledge or Sivahood in any Saiva branch. V. e.g. SJU(G) 
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27.16b; TSB(D) 1.339c; Kalottaraysy 27.67b for Siva; SJU(G) 
29.6c for knowledge (jfidna); MatP cp 2.75a for the Lord’s realm 
(prabhoh sthanam). 

2. Undifferentiated, non-dual. The word is used in a strongly 
non-dualist meaning. V. e.g. MVV 1.984b, 988b; PS p. 33. 

3. Without hesitation as to the use of impure substances. V. e.g. 
PBY(H) 24.38c, 24.46c; TSB(D) 23.15d; KSB(D) 5.29d; 
CMSS(D) 9.4d; KJN 11.13c and BhM 274cd: nirvikalpo | \visSam- 
ki ca paficamyta samaharet, “One should take the five nectars 
without hesitation or doubt.” V. also DPS(D) 2.65a: sudhiro nir- 
vikalpas ca advaitacarapdaragah, “Wise, without hesitation, having 
mastered non-dual conduct ...”. BhM 247d identifies this lack of 
hesitation with non-duality, i.e. non-dual practice or advaitacara*: 
advaitam nirvikalpata. JRY(Se) 1.45.206ab associates it with 
Bhairavatantric practice and guruhood (nirvikalpataya samyak sa 
gurur bhairavadgame). In addition to qualifying the practitioner, it 
is also often used with substantives denoting mind (manas, cetas 
eicawideT 4) 

— niracara. 


nivrtti, nf. [OQ]. 

[A] nivrtti is the first of a set of either four or five entities 
called kala* (see kala [6]), which appear originally to have been 
four in number and to have been labels for powers or divisions of 
God, but which eventually came to label tranches of the universe. 
The lowest tranche is almost invariably that of nivrtti, which in- 
cludes only the tattva (1)* of earth (prthivi*). In the PBY, how- 
ever, pratistha (3)* is sometimes treated as the bottom kald, with 
nivrtti placed between santi* and Sdntyatita*, e.g. in PBY(H) 
4.459, 11.170, 12.7. For tables showing the correspondences estab- 
lished between these kalds and other entities, see BRUNNER’S 
Planches III ff. in SP3. [D.G., Cs.K.] 

[xt] One of the payicopanisads*, v. s.v. [M.R.] 


nivritikala, nf., v.s.V. nivrtti. 


nivrttyddi, a. [A]. 
The list of kalas* beginning with nivrtti*: see kald (6). [D.G.] 
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niveda, n.m. [A], offrande ; offering; Darbringung; nivedita, Ppp., 
ce qui a été offert ; what has been offered; das Dargebrachte. 

Bhojadeva in SiSarP(S) ms. B, fol. 20r, mentions that when the 
naivedya* has been offered (utsrsta*) (by the devotee), it becomes 
niveda (tad evotsrstam nivedam). (For a different interpretation of 
this sentence, v. s.v. naivedya.) The interpretation of utsrsta given 
here is partly based on the fact that the devotee is the unexpressed 
agent in the whole series of definitions given by Bhojadeva. More- 
over, in Ganakarika 1.2.30, p. 5, utsrsta is also defined as food and 
drink left or given (parityakta) for a deity etc. (devadyuddesena), 
or as pure food and drink given out of pity or curiosity by someone 
of pure birth; in other words, what is utsrsta is not considered im- 
pure, contrarily to whatever is ucchista*, a left-over. 

This and several other definitions in the same passage of the 
SiSarP are adopted, but niveda is replaced by the word nivedita, in 
SP2 3.61. Note, however, that SP(B 26/2) reads nivedyakam for 
the edition’s niveditam. The SP, both in the editions and the Nepa- 
lese manuscript, also reads ucchistam instead of Bhoja’s utsrstam, 
1.e. nivedita or nivedyaka is defined as that which remains or that 
which has been touched and left (ucchista) by the deity, and not 
that which has been offered (utsrsta). This change may be due to 
textual corruption, given the similarity between utsrsta and ucchis- 
ta in writing, in pronounciation and, to some extent, even in mean- 
ing, since both are translatable as “left”. (Possibly, when utsrsta 
got corrupted to ucchista, perhaps in the transmission of the SP, it 
also entailed the change of niveda(ka)/nivedya(ka) to nivedita, for 
the latter is still not attested in the Nepalese ms., but it suits better 
the context if one reads ucchistam.) But originally, it seems, nive- 
da or nivedya(ka) was not considered impure as utsrsta and Bhoja- 
deva defines the impure nirmdlya at a later stage in the procedure 
of offering. 7 

The same series of definitions is paraphrased in IsgP kp 
20.16ff, in which nivedita (for niveda) is categorised as a nirmdlya 
(2)*, while keeping the original reading utsrsta. [J.T] 


nivedya, n.nt., V. 8.v. naivedya. 


ni§a, n.f. [AA], nuit ; night; Nacht. 
Syn. nisitha. nisa (and probably any other Sanskrit word that 
means “night”) may be used as a name of or metaphor for maya*. 
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See e.g. TA 9.41a: nisakhyanat, which Jayaratha ad loc. (TAV vol. 
6, p. 42) glosses with mayakhyat tattvat. [H.1.] 


ni§Gcara, n.m. [A\], noctambule, errant la nuit ; night-roamer; 
Nachtwandler. 

Syn. nisatana, nisicara. 

1. Night-roamer, ie. a goblin (raksasa), e.g. in PASt 78, 
describing Nirrti. 

2. Also an alternative title of the Kaula* text NiSC or Nisatana, 
surviving in a Newari manuscript (NAK, ms. 1-1606), cited with 
this title in e.g. PTV p. 217; TA 6.31c and 15.105c. These titles 
meaning “wandering at night” should probably be understood to 
mean “roaming in mayd*.” V.s.v. nisa. 

3. In addition to the common meaning of goblin (raksasa), the 
PBY(H) uses this term adverbially in the instrumental to denote 
that certain rites, notably fire offerings (homa*), should be per- 
formed in the middle of the night, possibly at midnight (66.36 
mentions it after the three sandhyds*). V. PBY(H) 81.18a (promis- 
ing siddhi*), 81.73c, 77d, 82.148c, 149b. [J.T.] 

4. Codeword for a cat: SVT 15.23ab. [S.V.] 


niskala, a. [O], sans parties, indivis ; partless, undivided; teillos, 
ungeteilt. 

1. [A] It is difficult to convey with just two English words the 
connotations of the pair of terms sakala* and niskala used to de- 
scribe aspects of Siva. They mean at the same time gross and sub- 
tle; manifest and unmanifest; with and without parts; engaged and 
disengaged; active and transcendent; aspected and aspectless; qual- 
ified and unqualified; embodied and disembodied. Between them 
is an ambivalent state known as sakalaniskala*. The triplet is com- 
monly correlated with other triads describing three levels or as- 
pects of the supreme deity: 

niskala = Siva = §akta* = laya* 

sakalaniskala = Sadasiva* = udyukta = bhoga* 

sakala = \$vara* = pravrtta* = adhikara*. 

These correspondences are in fact not always the same: v. s.v. 
tattvatraya (2) and GOODALL 2004, p. 192-193, n. 180. It seems 
possible that this is because, although these are four apparently 
parallel triads, the parts (kala*) of the sakala deity are held to be 
the 38 divisions of the five brahmamantras (v. s.v. pafica brahma- 
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niskala 


ni), and these are usually held to make up the body of Sadasiva 
rather than of Isvara. 

In the Saiddhantika view, the supreme (niskala) form of Siva 
cannot be conceived of or approached by ordinary embodied be- 
ings like us, using limited faculties that are evolutes of maya*, and 
it is therefore out of compassion towards such souls that Siva takes 
on lower aspects (Kir 3.15ff., in particular 3.23ab, and KirV 
thereon). Ultimately, however, the differentiation of these aspects 
of Siva is not real (Kir 3.13; ParT 2.41c-42). [D.G.] 

— niskalanatha. 

[Xt] niskala erscheint in zwei Kategorisierungen der Erschei- 
nungsformen Visnus: para*, niskala und sakala bzw. niskala, sa- 
kalaniskala und sakala. 

Die erste Kategorisierung wird von der JayS gelehrt. Wahrend 
para der transzendente und sakala der gestalthafte, mit einem K6r- 
per versehene Gott ist, ist niskala der gestaltlose, durch die sakti* 
bestimmte Gott. Visuell wird er in Form von Licht vorgestellt 
(VJIayS 16.116c-120b, 33.32 [= ParS 7.472], 12.126cd, 15.227c- 
228b; RASTELLI 1999, pp. 101-105). 

Die Kategorien niskala, sakalaniskala und sakala sind in der 
SanS und der PadS zu finden. Nach der SanS ist Visnu sakala, 
Mahavisnu sakalaniskala und Sadavisnu niskala (brahmardatra 
6.140). Die PadS setzt niskala, sakalaniskala und sakala mit den 
drei Kategorien para, siiksma* und sthila* gleich. niskala ist hier 
die transzendente Form Gottes, sakala seine gestalthafte Form und 
sakalaniskala eine Form, die als Licht erscheint, vermutlich also 
identisch mit der niskala-Form der JayS (PadS jp 6.37-39; 
RASTERLI 1999, p. 113). 

Auch ohne mit den anderen Kategorien kombiniert zu sein, 
wird der transzendente Gott bzw. das brahman hiufig als niskala 
bezeichnet (z.B. SatS [V] 19.120; AhS 51.39; SriprsS 3.4). 

2. In Bezug auf den Mantra* hat sakala und niskala zwei 
Bedeutungen. Einerseits kann es im visuellen Sinn gemeint sein, 
d.h. daB der Mantra, der ja selbst eine Erscheinungsform Visnus 
ist, wie eben beschrieben, in gestalthafter oder lichthafter Form Vi- 
sualisiert wird (JayS 16.116c-120b). Die andere Bedeutung bezieht 
sich auf die sprachliche Form des Mantra. Wenn der Mantra nur 
aus einem bija* besteht, wird er als niskala angesehen, wenn er mit 
einem martimantra* versehen ist, als sakala (z.B. JayS 6.107c- 
111b und 33.46c-48b). [M.R.] 
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[A\] niskala and sakala are the first of the eight inflections of 
the miilamantra* of the Ni MaSi referred to s.v. kaladhya. There 
niskala appears to be the vowel-less exhalation considered as man- 
tra (MiSi 6.8 [~ SarK 19.4]). It seems not inconceivable that the 
use of niskala and sakala as labels for formless and manifest as- 
pects of God (counterparts to nirguna and saguna in other sys- 
tems) should have derived from this mantric division. For the nis- 
kalamantra in the SvT, v. s.v. niskalandatha. [D.G.] 

— ajapa, prana (4), hamsa. 

3. [Xt] Neben vaikhdnasa*, tantrin* und guru (2)* eine von 
vier Arten von vdnaprasthas, den Angehorigen des dritten der vier 
Lebensstadien (@frama). Ein niskala ist in Birkenrinde oder 
Antilopenfell gekleidet und i8t nur bei Nacht. Sein Mantra ist der 
astaksaramantra*. Er fiihrt die rituelle Verehrung zu den drei 
sandhyas* durch. Er ist frei von Neid, ist zufrieden mit dem, was 
er zufallig erhalt, hat die Gegensatze tiberwunden. Er steht Tadel 
und Lob, Erde und Gold in gleicher Weise gegeniiber (SanS 
brahmaratra 5.22c-23b, 30c-33b; VisnuS 29.84c-85b, 88c-89b). 
[M.R.] 


niskalanatha, niskalabhattadraka, nn.m. [ A\], le seigneur indi- 
vis ; the undifferentiated lord; der ungeteilte Herr. 

Distinctive to the system of the Svacchandatantra, these terms 
refer to the niskala* form of the deity Svacchandabhairava, whose 
bija* is HUM, as defined in SvT 1.69 (hamsakhyo bindusamyuktah 
sasthasvaravibheditah | balendundadasaktyantah svacchando niska- 
lah smrtah I). Synonyms include niskalamantra (SvTU, introduc- 
ing 9. 22) and (sri)niskala (e.g. in SVTU ad 2.252: sapranavam 
niskalapurvo ’tra mantrah, “here the mantra is preceded by HUM 
together with Om [viz., OM HUM]’”). Its angas* are provided in SvT 
1.70-72; these are referred to as niskalangani in SVTU ad 1.75 and 
2.108, and with expressions such as niskalastra (e.g. SVTU ad 2.26 
and 3.171lab) and niskala hrnmantra (SvTU ad 4.154-155b). The 
niskala form of the deity is contrasted with his sakala* form, 
which is known as sakalanatha*, etc. (v. s.v. sakalanatha), and is 
in fact the thirty-two syllable aghoramantra* or bahuriipa*. As the 
SvT frequently does not state whether the niskala or sakala form 
of the mantra-deity is to be used, the SvTU is often at pains to 
specify this. 
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niskalasiva 
According to the SvTU, the niskala itself possesses higher 
(para) and lower (apara) forms. The para (or parama) niskala is 
the hamsa*, HA, designated also as hamsasvacchanda (SvT 7.293b: 
see SvTU ad loc.: purvoktam hamsasvacchandam param niskala- 
bhattarakam), and as andhatanatha (SvTU ad 6.17), anahatabhat- 
taraka (SvTU ad 6.29), or anadhatadhvani (‘the unstruck sound”: 
v. S.v. anahata). The para form becomes mantra through the addi- 
tion of UM (SvTU ad 7.105ab: ...iikaramakarayogat parasya niska- 
lasya mantratvam ...). Accordingly, the SvTU speaks of the “low- 
er” niskala, HUM, as being the sakalaniskala* form of Svacchanda- 
bhairava. This is also known by the terms paficapranava* and 
catuskalandatha; v. s.v. paticapranava (2). [S.H.] 
— nadisandhana, paratattva, pardpara (4), smarana. 


niskalamantra, n.m. ou nt., v. 8.v. niskala (2), niskalandatha. 


niskalalinga, n.nt. [A], liriga sans parties ; partless linga; teilloses 
linga. 

This term refers to the standard variety of plain liriga*. It is 
used in contradistinction to the term sakalalinga*, which refers to 
an anthropomorphic representation of divinity, and to a linga that 
is sakalaniskala*, in other words a linga with one or more faces 
protruding from it (mukhalinga*). Thus IsgP kp 36.2: niskalam ke- 
valam lingam sakalam pratima smrta | mi$rakhyam mukhalingam 
syan misralaksanalaksitam ||, “A niskala* [linga] is simply a linga; 
a sakala* one is an image; a lifnga with a face or faces is called 
‘mixed’, [because] it has mixed characteristics.” The terminology 
may not be old or common (we find it, for instance, in the MrgPT, 
T. 1021, p. 117, and in Su kp 33.8ff.), but the same tripartite 
distinction is found in earlier works, where it is referred to with the 
terms avyakta, vyakta and vyaktavyakta: see Kir 51.2-3, 52.1-2 and 
53.1-2. [D.G.] 


niskalasiva, n.m. [A\], Siva indivis ; partless Siva; teilloser Siva. 
Siva in his supreme, formless and undivided aspect: v. s.v. niska- 
la. The collocation appears to be found not in scripture but in works 
of exegesis and synthesis, e.g. Narayanakantha ad Mrg vp 130163; 
Ramakantha ad Mat kp 9.11-12b; and Sivapijastava 19. [D.G.] 
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ee n.nt. [A], membre de celui qui est sans forme ; anga- 
mantra of him who is without form; Glied-Mantra des Formlosen. 

In the invocation (a@vahana*) of the deity in SP1 3.63, the su- 
preme Siva (niskala*) is to be drawn down together with his six 
limbs (sadarigena). According to Trilocana’s commentary ad loc. 
(T. 170, pp. 50-51), this refers to subtle forms of the angaman- 
tras*, namely the six properties of divinity with which those man- 
tras are homologised, beginning with sadbhdva, the property 
equated with the heart-mantra (Ardaya*). For discussion of these 
homologised properties, see BRUNNER 1977, pp. 398-406 and 
GOODALL et al. 2005, pp. 163-164. The term niskalanga is also 
used by Ksemar§ja in the SvTU, e.g., in the context of the @vahana 
of Svacchandabhairava in SvT 9.21-22, but there it probably refers 
to the (regular) arigamantras that are taught in SvT 1.70-71 (v. s.v. 
niskalanatha). [D.G.] 


niskalikarana, n.nt. [O]. 

[A\] This rather rare term is presumably intended to express a 
higher type of transformation into a deity than sakalikarana*, but 
the way in which it is thought to be achieved probably differs from 
text to text. In DiU 9, for example, the two processes are character- 
ised as follows (T. 150, pp. 106-107): daksine yojayed bijam vame 
(conj.; vama® ms.) yonim tu vinyaset | sakalikaranam hy etat durla- 
bham tridaSair api | evam nyasya vararohe sampat sampadyate ta- 
da | saptakena tu mantrena matrkena varanane | niskalikaranam hy 
etat kathitam tava Sobhane |. “On the right [side of the body] one 
should place the seed[s, viz. the consonants]; on the left the womb 
[viz. the vowels]. This is sakalikarana, difficult to accomplish 
even for the gods. When one has thus placed [these], o lovely- 
hipped one, then success will be accomplished. [When nydsa* is 
performed] with the seven-fold mantra [that is] the alphabet 
[divided into seven vargas], 0 one with a lovely face, that has been 
taught to you, beautiful one, to be niskalikarana.” Something dif- 
ferent is envisaged by Ksemaraja when he uses the term ad SvT 
1.73ab. [D.G.] 

[4] niskalikarana wird in JayS 20.182 im Kontext der pratistha 
(1)* zusammen mit sakalikarana erwihnt, jedoch nicht weiter er- 
klart. [M.R.] 
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niskrti, nf. [QO], 1. extinction, extirpation ; extinction, extirpation; 
Vernichtung; — 2. réparation, expiation ; reparatory rite, expiation; 
Siihneritual; — 3. développement ; development: Entwicklung. 

1. [A] The 14", in BRUNNER’s numeration (SP3, Pl. IX), of the 
atmasamskaras* that form part of a nirvanadiksa*. If we take it to 
mean, as it seems it must, “elimination [of bondage)”, then it over- 
laps with a number of the others among these samskdras*, espe- 
cially pasavislesa* and pasaccheda* (v. s.v.). For a discussion of 
the problems of how to characterise this rite and of how to distin- 
guish it from overlapping ones, see BRUNNER 1977, pp. 276ff., nn. 
251-253. The rite appears to be missing from the accounts of the 
SarK (8.16-19), SJU(G) (10.21ff.) and Mat, but is present in the 
SvT (e.g. 4.164) and Mrg (kp 8.91-98). 

2. [O] A synonym of prdyascitta* (e.g. in SvaSS 13.3), q.v. 

3. [AA] Used of the mental creation of the faces (vaktra*) of the 
divinity in SvT 2.211 and in SP1 4.19. [D.G.] 

— tadandadi. 


niskrama, n.m. [OQ] sortie ; going out; Hinaustreten. 

[A\] Syn. niskramana, upaniskramana. Although the life-cycle 
rites of brahminical smarta religion are bestowed on the fire 
(Sivagni*) before it receives other offerings, niskramana (taking 
the child out to see the moon and sun) is not typically mentioned in 
connection with the fire. A special case is the account of diksa* 
given in the earliest part of the Ni, where the initiand is mentally 
caused to be reborn in the fire. The list of rites then performed 
upon the fire or upon the initiand in the fire begins thus (MuSa 
4.9-10): garbhaddhanam pumsavanam simantan jatakarma ca | nis- 
kramanam tatha ndmam prasanam cidam eva ca | mekhalajinava- 
samsi pavitram dandadhadranam | sandhyajapafi ca homam ca tri- 
pundram cabhivadanan |. 

In the course of initiation (diksd), usually when it comes to the 
purification of the level of bhirloka, the Vaidika samskaras are 
also to be performed for the initiand according to other scriptures 
(e.g. SJU[G] 10.39-41; DiU 18.172ff., T. 17, p. 1122; Kir 22.28; 
SvT 10.387). The idea is perhaps the same as that expressed in 
Mrg kp 8.159-160, which speaks of blocking (pratibandha) these 
samskaras, in other words blocking the negative consequences of 
not performing them. Cf. the list of rites (including niskramana) 
that is apparently also performed upon the soul in the course of 
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nisthavratin 


what appears to be a samayadiksa*, after the sivahasta* has been 
laid on the initiand’s head in SvaSS 13.13ff. [D.G.] 

[xt] Einer der agnisamskdras*, siehe Jayottara 6.26b = JayS 
15.109b. Laut JayS 15.145 stellt man sich dabei vor, daB das Feuer 
aus dem Bauch der Sri tritt. In anderen Samhités wurde dieser 
agnisamskara bisher nicht gefunden. [M.R.] 


nisthavratin, n.m. [/\], celui qui suit une pratique religieuse 
jusqu’a la fin; one who follows religious observance up to the 
end; jemand, der ein Geliibde bis zum Ende befolgt. 

A synonym of naisthika*, in one of its senses, found only in 
Mrg cp 8-9 and commentary. [D.G.] 


nisthuramudrd, nisthurd, nisthurt, nnf. [O}. 

[A] This mudra* is formed with the two fists closed and put 
together, with the thumbs hidden inside. It is defined in SvaSS 9.9 
(hastabhyam afijalim krtva dvimusti sadhayet sudhih | angusthau 
garbhaniksiptau nisthuram samprayojayet ||), in Kir 15.7-8 (musti- 
Slistau karau krtvé hy angusthau kosamadhyagau || nisthureti sam- 
akhyata devadevasya rodhane), and in SvTU ad 2.101 (angustha- 
garbhagau musti ... nisthura tannirodhane). See also SP1, p. 189 
and SP2, p. 175. 

As is clear from the latter two definitions, it is used to retain 
the deity invoked (nirodhana/samnirodhana). Because of this 
function, it may also be called nirodhamudra*. For an illustration, 
see’SP1y Pirie 7? en) 

[<4] V. s.v. nirodhamudra (1). 


nisthurd, nf., v. s.v. nisthuramudra. 
nisthuri, n.f., v. s.v. nisthuramudra. 


nirdjana, n.nt. [O], lustration avec de la lumiére ; lustration with 
light; Reinigungsritus mit Licht(ern). 

1. [A] Waving a light or lights as an act of adoration (which is 
well known outside tantric contexts, for which see, e. ae HDhS vol. 
5/1, pp. 334-335) figures in several tantric rites. SvaSS 16.36c pre- 
scribes it to be perfomed for the kalagas* prepared for the conse- 
cration of a sddhaka*. According to SvT and SvTU 2.237, it is 
performed with a burning blade of darbha in front of the pot con- 
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nirdjana 
taining ghee as one of the twelve djyasamskdras*. V. also NT 3.73 
and SP1, p. 251. It is also used to appease obstacles for the disciple 
to be consecrated as an Gcdrya* in SvT and SvTU 4.466. NT 15.7- 
9 also prescribes it for protection and to chase away evil spirits, 
while NT 19.210d includes it in rites performed to protect a child, 
especially the young prince. The disciple also honours his master 
with nirdjana in KMT app. 4.22. [J.T.] 

[3%] Als Gjyasamskara wird nirdjana nach JayS 15.119 (= IS 
5.121) zwischen pavitrikarana* und avakunthana* durchgefiihrt. 
Dabei wird mit einem rauchlosen, gliihenden Stiick Holzkohle aus 
der Feuergrube die Opferbutter umkreist. Nach JayS 15.112c-113a 
wird dies mit dem hrnmantra* vollzogen, nach IS 5.112b mit den 
netramantra*. Nach ParS 7.98ab erfolgt es ebenfalls mit dem ne- 
tramantra, allerdings mit brennendem kusa-Gras anstelle der Holz- 
kohle. 

Im Kontext der paja* werden dabei nach PadS cp 5.69-77b 
Lichter in goldenen Gefafen drei Mal von Kopf bis Fu8 des 
Kultbildes bewegt, wahrend dessen auf Musikinstrumenten ge- 
spielt wird (siehe auch PadS cp 6.77-80). Eine sehr ausfiihrliche 
Darstellung der Durchfithrung von nirajana gibt ParS 15.991-1083 
(~ IS 4.199c-245). Es werden hier drei Formen von nirdjana unter- 
schieden, némlich s@ttvika, rajasa und tamasa. Die sattvika-Form 
wird am Ende des Bades (sndna*) und der Darbringung der ,,Ge- 
niisse“ (bhoga), d.h. der verschiedenen Opfergaben, bzw. in selbst- 
manifestierten (svayamvyakta*) und von Weisen erbauten Tem- 
peln durchgefiihrt, die rajasa-Form (von der es insgesamt drei Va- 
rianten gibt) am Abend (sd@yamkdle) bzw. in von Brahmanen, Ksa- 
triyas und Vaisyas errichteten Tempeln und die tamasa-Form bei 
der piija, wenn die Lampe (dipa) dargebracht wird und nach dem 
Speiseopfer (naivedya*) Ge eine Variante fiir diese beiden An- 
lisse), bzw. in von Siidras und Frauen erbauten Tempeln. Fiir eine 
weitere ausfiihrliche Darstellung von nirdjana siehe AnS 26.1-17. 
[M.R., M.C.-D.] 

2. [A] As a royal lustration ceremony, it is only mentioned in 
NT 19.109, in case of some major calamity (famine etc.), to ensure 
the prosperity of the kingdom. (The lights are empowered by the 
mulamantra* according to NTU ad 19.111.) [J.T.] 
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nilahrada, n.m. ou nt. [A\], lac bleu ; blue lake; blauer See. 

Syn. nila mahdhrada*. In the literature of the pascimamndaya*, 
both a sacred site in the external world and a location within the 
yogic body, to the left of the central aperture (madhyarandhra). 
See SatSS 1.37, 1.44; KMT 2.83. (H.I.] 


nilambarah, n.m.pl. [A], les « couverture-noires » ; “black-blan- 
kets”; ,,Schwarzdecken“. 

An antinomian (and perhaps antisocial) sect of uncertain reli- 
gious affiliation. Bhatta Jayanta, the renowned Naiyayika philoso- 
pher and adviser to the Kashmirian king Sankaravarman (883-902) 
refers to them both in his philosophical magnum opus, the Nyaya- 
mafijari (vol. 1, p. 649,4-7), and in his satirical play, the Agama- 
dambara (AD Act 2). From these sources we know that king San- 
karavarman banned the group and expelled its members from his 
kingdom. The same sect was extirpated by the Paramara king Bho- 
ja (first half of the eleventh century), which is related in the Pura- 
tanaprabandhasangraha (p. 19). In both countries the practice of 
this sect was “unprecedented” (apérva). Other sources mentioning 
the nilambaras are collected in WEZLER 1976 and GRONBOLD 
[oo 

The nilambaras followed the “Black Blanket Observance” 
(nilambaravrata), “in which men and women wrapped together in 
a single black veil make various movements” (NM, loc. cit.). 
Bhatta Jayanta introduces such couples in his play and makes them 
sing an Apabhraméa song about their tenets (AD, pp. 116-119, §§ 
2.122-135). In this song they venerate the sage Black Blanket Lord 
(Muni Nilambaranaho) who has liberated them from the bonds of 
existence, recommend free love and the enjoyment of other pleas- 
ures in this life, and reject all other teachings as fruitless. 

In Dhara, king Bhoja’s capital, they proclaimed similar teach- 
ings (PPS, loc. cit.), and declared: “We are truly God’s issue, since 
we are Ardhanarisvaras” (vayam i§varasya tathyah santanina ar- 
dhanGrisvaratvat). In the biography of Krsnacarya/Kanha we read 
about a black-robed heretic (i.e. non-Buddhist) who venerates Ma- 
hesvara (see GRONBOLD 1997, p. 187). In the AD, the Kapalika* 
sadhaka* calls the nilambaras his “fellow religious students” (sav- 
vamhaydalino), because they also drink alcohol, eat meat, and have 
women (AD, p. 130, § 3.11). Considering these sources it seems 
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likely that the nilambaras were Saivas. GRONBOLD, however, 
argues that they might have been Christian missionaries. (Cs.D.] 


nilambaravrata, n.nt., v. s.v. nilambara. 


nrtta, nrtya, nn.nt. [O], danse ; dance; Tanz. 

[A\] In pre-tenth century scriptures, dancing is not mentioned 
much except as something that an initiate should avoid watching 
(SvaSS 21.24; verse 19 of the first chapter of the Puskaraparame- 
$vara quoted in the PCSy, fol. 2v; Mrg cp 19). Seeing dancing in a 
dream before initiation is a bad sign (Mrg kp 8.19). But it is clear 
that dancing in the context of worship is ancient (it is an essential 
part of Pasupata worship, PasS 1.8) and it is referred to in some 
early Tantras, see, for example, Kir 41.3cd: sivasambandhinam 
muktva nrttagitadi varjayet, “One should avoid dancing, singing 
and so forth, unless it be connected with Siva.” The more auspi- 
cious moments in the most public of rituals must always have re- 
quired beautiful offerings for all the senses, including dance, and 
we find dance enjoined, for example, as part of the dcarydbhiseka* 
in SJU(G) 15.7, as part of pavitrarohana* in the TRA (un- 
numbered folio) and the PLSS (32.37), and as part of the 
preparation for the pratisthd (1)* of the linga* in SP4 2.188. 

The existence of a group of dancers maintained for dancing on 
a regular basis (ganikda*) is attested to in the South Indian Temple 
Agamas for which no clear pre-twelfth-century testimony has been 
found. In these sources we find dancing and the like enjoined as 
offerings on all manner of occasions (e.g. UKar passim) and even 
as part of daily worship, nityapuja* (PKam 4.500; Su kp 8.135; Aj 
kp 20.211; PKar 30.426; Rau kp 10.55; KumT 5.109, etc.). [D.G.] 

In non-Saiddhantika sources, spontaneous dance is mentioned 
among the symptoms of ecstasy or possession (dvesa*), e.g. of ru- 
drasgaktisamavega as described in TiUd 4.19ab (kampanam 
geyanrtyan ca vikdra bahuvidhas tatha). Dance may also be a 
component of the unmattakavrata, according to PBY(H) 21.19: ru- 
date hasate caiva kvacid geyam udirayet | kvacin nrtyan kvacid 
valgan kvacid dhavati sadhakah\, “He cries and laughs, and 
would at times belt out a song; sometimes dancing, sometimes 
jumping, at times the sddhaka* runs about”. According to TA 
28.139c-141, a festival of song and dance should be held in the 
assembly of Saivas at the conclusion of the pavitrarohana* cere- 
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mony (mahotsavah prakartavyo gitanrttatmako mahan, 140cd). 
Dance also features prominently in the revelry of the “assembly of 
heroes” (virameldpa) described in JRY satka 4, viratandavavidhi- 
patala (see SANDERSON 2007a, pp. 284-287). [S.H.] 

[xt] Dancing is an element of many temple ceremonies and is 
performed together with songs and instrumental music (IS 13.27c- 
28b). PadS kp 28.87-88 describes it as a part of the installation 
ceremony, at the end of which god should be pleased with dances, 
songs and hymns. While describing the daily festival (nityotsava*), 
when the procession with an idol is accompanied by the music of 
instruments and dances, the PadS lists various types of dances that 
are different for transitory feelings (saficaribhava) (PadS cp 5.23- 
26b) and for durable feelings (sthayibhadva) (PadS cp 5.26c-30b; 
see a similar list in IS 11.83c-85b). Dances differ also according to 
the deity that is worshipped: for KhageSa (Visnu) the visnukranta 
dance is prescribed; for Puruhita [Indra] and the others, namely, 
the dikpdlas*, there are vilasa, sarvatobhadra, khetaka, cakraman- 
dala, kantara, kuttita, prstikuttita, katibandha, vamajanirdha;, for 
Visvaksena* the svastika dance is enjoined, and so forth (PadS cp 
5.33-38). Dancing, singing and music should be performed in all 
directions in all enclosures (G@varana*) of the temple (PadS cp 
5.43). [M.C.-D.] 

— gita, duhsvapnadosa. 


netra, n.nt. [O], ceil ; eye; Auge. 

1. [A] One of the six “body-parts” (angamantra*) of a 
divinity, when there are six rather than five (for a discussion of the 
six divine qualities which these six mantras are held to embody, 
see BRUNNER 1977, pp. 398-406 and the annotation to PASt 54), 
and apparently the last to join the group. The evidence for this is 
various: first of all, the netra is very frequently missing (SYM 4; 
MVT 3.61-65; ParT 3.74-75, 6.32-33; MatP vp 7.27-28b) or said 
to be not an independent mantra but rather the anusvara that is part 
of the other mantras (SarK 1.10ab); secondly, unlike the other 
angamantras, it appears to have no early alternative name (hyda- 
ya*, Siras*, sikha*, kavaca* and astra* have the early alternative 
names sarvatman*, suSiva*, jvalini*, pingala* and ghorastra*: see 
GOODALL 2004, p. 223, n. 288); thirdly, when it appears in 
nityapuja*, we find that there is huge discrepancy i in the way it is 
included. Thus it is omitted from the inner circuit of deities 
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(@varana*) in Kir 20.31-32, and in the DviK 4.5-6 and therefore in 
SP1 3.85ff.; it is included by Aghorasiva, where it is placed before 
all the other angamantras on the North-East petal (AP, p. 108 and 
PASt 53); it is included in the SvaSS, where it is placed on the 
Eastern petal (18.20, text unclear) and in the PM and JR, where it 
is placed fifth, perhaps “in the East” (puratah/agre), but more 
probably in all the cardinal directions “before” the astra is wor- 
shipped (PM 16.62cd: abhyarcya purato netram diksu sastram 
atharcayet ||; JR, p. 114: netram agre caturdiksu hetirdjam ca 
bhisanam the SvT, where it is placed after all 
the other arigamantras and in the centre (SvT 2.108c-111b); and it 
is included by the PKam, which has incorporated the prescription 
of the SvT (largely in the same words) and then given that of 
Aghorasiva as an alternative (4.45 1c-457b). [D.G.] 

[<4] Ebenfalls einer der sechs angamantras. Fiir seine visuelle 
Gestalt siehe JayS 13.136c-138, fiir die Vorschriften fiir seine 
Verehrung zum Zwecke der Erlangung von siddhis* siehe JayS 
28.98c-127. [M.R.] 

2. [AA] One of the names of the root mantra of the NT: v. s.v. 
mrtyujit. [D.G.] 


netrapata, n.m. [O], bandeau pour les yeux ; blindfold; Augenbinde. 

Syn. netrapatta, netrabandha*, yavanika*. 

[A] The piece of cloth used in the course of the samaya* rite 
to blindfold the disciple who is to be initiated. He is then led in 
front of the mandala* and sees the deities there when the blindfold 
is removed. He may also be given an initiation name at this point, 
depending on which deity the flower he casts blindfolded falls on, 
v. s.v. diksGnaman*, nadmakarana* and puspdksepa*. According to 
Mrg kp 7.57, the cloth should be white, unused and endowed with 
a hem (sadasa). PBY(H) 34.340ab also prescribes that it should be 
white, and TSB(D) 9.123 prescribes it to be new, white, endowed 
with a hem and made of silk or cotton. Kir 22.10-11 also makes it 
new and made of silk or cotton, but the colour can be variegated. 
The mantras used when blindfolding the disciple are the hrdaya* 
or the netra* in the Kir, a prescription also followed ieSP3epr89. 
The piece of cloth is ritually sprinkled with the astra*, enveloped 
by the kavaca* and consecrated by the milamantras*, according to 
both Bhojadeva (SiSarP[S] ms. B, fol. 24v) and AghoraSiva (as 
cited in SP3, p. 89.). While normally it is the guru* who puts the 
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blindfold on the adept, in Kaula* initiation it may be the initiand 
himself, whose hands are paralysed (karastobha) and guided by 
the deity (see TA 29.192-196, referring to the lost [Kula]ratnama- 
14). Scriptures often use the word netrapatta: v. e.g. PBY(H) 
34.54d, 160b, 340a; SvT 2.103d (but also Ksemaraja ad SvT 3.43). 
Mrg kp 7.57 (v. commentary) and MVT 11.19cd seem to use the 
word netra for netrapata; the latter prescribes it to be empowered 
by the mantra of a sakti*. [J.T.] 

[Xt] Nach JayS 16.124c-125b soll die bei der Initiation 
verwendete Augenbinde ebenfalls rein, weiB, ungebraucht und mit 
dem netramantra besprochen sein. Nach VaK 320ab wird bei der 
Initiation keine Augenbinde verwendet, sondern der Schiiler mit 
einem Tuch bedeckt. [M.R.] 

— diksd, netrodghata. 


netrabandha, n.m. [OQ], bander les yeux, bandeau pour les yeux ; 
blindfolding, blindfold; das Verbinden der Augen, Augenbinde. 
[A] The act of blindfolding the disciple (e.g. SiSarP[S] ms. B, 
fol. 24v) or the blindfold itself (TS 13.68; TSB 9.123; TA and 
TAV ad 29.75cd). V. s.v. netrapata. [J.T.] 
[Xt] For netrabandha as the blindfold see, e.g., SatS (V) 
17.116; LT 41.28. [M.R.] 


netramantra, n.m., V.S.V. netra. 


netramudra, n.f. [OC], mudra de |’ ceil ; eye-mudra; Augen-mudrd. 

[A\] Performed with the left hand, the index and middle fingers 
are held erect, while the others are closed, according to SauraS 
2.34-35, which mentions that it is also called govrsa, “excellent 
bull.” Several texts including the SP (SP1 2.15) call it the govisdna 
or govisdnd, presumably because of its resemblance to a bull’s 
horns. The mudrd is to be shown when reciting the netramantra (v. 
s.v. netra [1]) of the ancillary mantras. However, PBY(H) 
88.165cd defines the netramudra as keeping the thumb erect (and 
possibly only the little finger closed, if we construe the sentence 
with the previous verse). 

[44] According to VDhPur 3.33.115c-116b, it is performed 
with the right hand, with the index finger and the thumb closed, 
while the others are held erect; but the JayS 8.20-21 prescribes it 
with the use of both hands, the thumbs closed, the index fingers 
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erect and touching each other’s tips, while the other fingers are 
intertwined. [J.T.] 


netrodghata(na), n.m. ou nt. [O], ouverture des yeux ; opening of 
the eyes; das Offnen der Augen. 

1. [A] Removal of the blindfold. In the course of initiation 
(diksa*), the initiand is led in front of a mandala* blindfolded (v. 
S.V. netrapata), where a number of rites may be performed, after 
which the blindfold is removed. This is considered a solemn mo- 
ment, for this is the first time the initiate sees the deities in the 
mandala*; he is to fall on his knees and worship the gods or god- 
desses. See e.g. TSB(D) 9.126. [J.T.] 

[<4] Though the term is not used, the removal of a blindfold is 
mentioned in the same context of the initiation for example in 
JayS; 16.22lab (~ JayS 16.218c) where the formulation udghdatya 
nayane is used and in ParS 8.46cd where the formulation utpddya 
caksust is used. [M.C.-D.] 

See also, e.g., SatS (V) 17.116cd; PadS cp 2.49ab; LT 41.28cd; 
SriprsS 16.95c-96b. For the first seeing of the mandala see also 
s.v. puspaksepa. [M.R.] 

2. [A\] Opening the eyes of the ritual fire. Agni has three eyes, 
which are opened with three successive offerings in the right, left 
and middle, corresponding to pingala*, ida* and susumnda*, with 
invocations of Agni, Soma and Agni-Soma. See SP1, p. 253 and 
AP, p: 237: 

3. [O] Opening of the eyes of an image. Syn. of netramoksana, 
nayanonmilana, aksimocana, netronmilana. In the course of the 
installation (pratistha [1]*) of an image, the eyes of the image are 
ritually opened, which makes the deity present there. 

[A] See SP4 2.177 on p. 139. The procedure is described on 
pp. 266-267 following the description of the Su, which seems to 
imply that the guru* traces the eyes only after they have been en- 
graved by the sculptor. The opening of the eyes is performed men- 
tally for clay statues or paintings. (See SP4 3.82-83, p. 255, where 
lepa probably means statue and not fresco as BRUNNER has it; v. 
s.v. pusta, citrapusta.) The IsgP prescribes the opening of the eyes 
even for the vimdna* of the temple when it is consecrated (kp 
34.43). The ahiyastika* also has eyes (SP4 12.12, p. 399), proba- 
bly installed with the same rite of eye-opening, v. s.v. puskarini- 
pratistha. [J.T.] 
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[Xt] Descriptions of the opening of the idol’s eyes during the 
installation can be found in JayS 20.161c-168b (= LT 49.75-82a); 
SatS (V) 25.100-106c; ParS 18.50ab; PadS kp 26.8cd, 27.36c-52, 
32.41cd; NaS 15.60c-66; 18.29cd (for the garudadhvaja*); ParS 
15.326c-339 (partly parallels with SatS [V] 25.101c-106b); VisnuS 
16.28ab. [M.R., M.C.-D.] 

— laksanoddhara. 


netronmilana, n.nt., v. s.v. netrodghata(na). 


naimittika, a. [O], occasionnel obligatoire ; what must be accom- 
plished, but not on a regular basis; bei bestimmten Anlassen 
verpflichtend. 

[A] While nitya* applies to rites and religious activities that 
are obligatory and for which there is a fixed schedule, naimittika is 
an adjective that is applied to ones that are necessary, but for 
which there is no fixed schedule. The two most important types of 
rite in this class are initiations (diksa*) and rites of installation 
(pratistha [1]*). The classification is a Mimamsaka one, as has 
been explained in the article about optional rites (kKamya*). Jnana- 
Sambhu quotes a useful verse which gives the three categories into 
which the principal activities of Agamic religion are usually (but 
not invariably) to be placed (JR, p. 176): snanam sandhya tatha 
piija japo homas ca paficamah | iti nityam samuddistam pavitraro- 
panam tatha | diksa caiva pratistha ca naimittikam idam dvayam | 
animddiprasiddhyartham kamyam tad api vistrtam|. “Bathing 
(sndna*), sandhya*, worship (puja*), recitation (japa*) and, as a 
fifth, oblations (homa*) — these are taught to be regular obligatory 
rites (nityam), as well as pavitrarohana*. Initiation and installation 
— this pair constitutes what is necessary but does not follow a fixed 
schedule (naimittika). Whatever has as its purpose obtaining some 
thing, such as the supernatural power of making oneself tiny, is 
kdmya. And that is a large [category].” [D.G.] 

[34] Es gibt eine Reihe von Aufzahlungen, bei welchen Ge- 
legenheiten naimittika utsavas durchgefiihrt werden sollten (z.B. 
PadS cp 10.8-18b; NaS 18.4-6; ParS 16.4c-7 = IS 10.5-8b; SriprsS 
30.11c-13b; VisS 17.3-9b; AnS 20.3-10b), ansonsten sind in den 
Samhitaés nur wenige Erklérungen zu finden, welche Rituale als 
naimittika gelten. Nach der ParS scheinen die diksa und die prati- 
sthé eigene Kategorien zu sein und nicht zu naimittika zu gehoren 
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(vgl.: ,,bei der Initiation, beim Aufstellen [von Kultbildern usw.) 
sowie bei regelmaBigen und bei bestimmten Anlassen verpflichten- 
den [Ritualen]“, ParS 20.2cd: diksdyadm sthapane capi nityanai- 
mittike tathd ||; siehe auch ParS 20.59ab); dies mu8 aber nicht fiir 
alle Samhitas gelten. 

ParS 28.10c-13 unterscheidet drei Arten von naimittika ydgas. 
Der beste ist jener, bei dem gefastet und eine Observanz (vrata*) 
eingehalten wird, der mittlere jener, bei dem nur bestimmte 
Lebensmittel, wie Milch, Friichte oder Wurzein, zu sich genom- 
men werden, und der schlechteste jener ohne Fasten oder Obser- 
vanz. Jiingere Samhitas unterscheiden zwischen regelmafigen (ni- 
tya) und unregelmaigen (anitya) naimittika-Ritualen: zu ersteren 
gehoren z.B. die bei der Sonnenwende (ayana), zu letzteren jene 
z.B. bei Mond- oder Sonnenfinsternis (NaS 11.83; ParS 9.137c- 
138b; SriprsS 28.310c-31 1b). 

Die Samhitas geben auch Auskunft, was zu tun ist, wenn ein 
Anla® fiir ein naimittika-Ritual auftritt, wenn eigentlich gerade ein 
anderes Ritual durchzufiihren ist: im Falle eines nitya-Rituals wird 
zuerst das naimittika-Ritual durchgefiihrt; im Falle eines kamya- 
Ritual zuerst das kamya-Ritual, und prayascittas werden in jedem 
Fall zuerst durchgefiihrt. Im Falle von regelmaSigen (nitya) und 
unregelmaBigen (anitya) naimittika-Ritualen scheiden sich die 
Geister: nach der NaS miissen zuerst die regelmaSigen, nach der 
ParS und der SripréS zuerst die unregelmaBigen durchgefiihrt wer- 
den (PadS cp 19.1, 55; NaS 11.82-89b; ParS 9.136c-140b; SriprsS 
28.309c-312). [M.R.] 


naimittikakarman, n.nt., Vv. S.V. naimittika. 


naimittikapuja, n.f. [O] culte/adoration rituelle lors des rites nai- 
mittika ; worship on the occasion of naimittika rites; rituelle Ver- 
ehrung anlaBlich von naimittika-Ritualen. 

[A\] The worship of the deity as performed on occasions when 
naimittika* rites are being performed, in other words rites of initia- 
tion (diksa*) or installation (pratistha [1]*) or, for some authors, 
pavitrarohana* (e.g. ISgP, prose after kp 21.55). The worship on 
such special occasions is more elaborate, and this is typically 
marked by having a larger number of circuits of ancillary deities 
(Gvarana*) than would normally be involved in regular daily wor- 
ship (nityapiija*): v. s.v. paficavaranapuja*. [D.G.] 
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According to Abhinavagupta (TA 28.6-9), the following are 
the occasions, 23 in number, for the offering of special worship: 1. 
acquisition of knowledge (jfanapraptih), 2. acquisition of scrip- 
ture (Sastrapraptih), 3.-5. arrival of teacher, brother, or people of 
that class (gurubhratrtadvargapraptih), 6.-8. the days of the teach- 
er’s birth, initiation and death (tajjanmasamskriyabhedah), 9. 
one’s own birthday (svajanmotsavah), 10. Sraddha, 11. overturn- 
ing of misfortune (vipatpratikdrah), 12. joy (pramodah), 13. sight- 
ing of extraordinary phenomena (adbhutadarsanam), 14. meeting 
with a Yogini*, 15. or with a sadhaka* belonging to the same line- 
age (svamSasantanamelanam), 16. local festival (laukikotsavah), 
17.-19. the beginning, middle and end of exposition of the scrip- 
ture (Sdstravyakhyddimadhyantah), 20. rising of the series of dei- 
ties (kramodayah), 21. vision of a deity in a dream (svapnam deva- 
tadarsanam), 22. the day of one’s initiation (@jfid), and 23. per- 
formance of expiation (samayaniskrtih). [D.A.] 


naimittiki sandhyda, nf. {A}. 

Veneration at the junctions of the day such as is performed on 
occasions when naimittika* rites are performed. The expression 
occurs in SP2 1.30 as part of the preparation for pavitradrohana* 
(which Somasambhu considers to be a naimittika rite) and is ech- 
oed in the same context by Aghorasiva (AP, p. 149), but, as BRUN- 
NER remarks (1968, p. 38, n. 1), no text appears to explain in what 
way this special sandhya* differs from the ordinary daily one. 
[D.G.] 


naimittikotsava, n.m., V. S.v. mahotsava. 


nairuttara, a. [/\]. 


An adjective derived from niruttara in the sense of anuttara (v. 
s.v.) (MVV 2.140). [S.V.] 


naivedya, n.nt. [O], offrande de nourriture ; food offering; Speise- 
opfergabe. 

1. [A] Food offerings, especially cooked rice with milk prod- 
ucts and sweets. NiMukh (1.148 sqq.), in its account of laukika 
worship, prescribes rice boiled in milk with sugar (payasa) to- 
gether with clarified butter (ghrta), and then (in 1.150 sqq.) other, 
similar, offerings, such as a dish made with milk, sesamum and 
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rice (krSara), a thin cake (mandaka), rice gruel (Saskuli) etc. As for 
the mantra to be used, Bhojadeva (SiSarP[S] ms. B, fol. Ov) en- 
joins the kavacamantra* to be recited when giving the naivedya, 
while SvaSS 18.26 gives the Tatpurusa*. IsgP kp 13.45 allows 
both the kavaca and the Tatpurusa. 

Bhojadeva defines naivedya (SiSarP[S] ms. B, fol. 20r) as that 
which is prepared for the god (devartham upakalpitam naive- 
dyam). This definition was adopted in SP2, p. 273 and IsgP kp 
20.16. IsgP (samanyapada 8.80) also distinguishes between nitya* 
and naimittika* types of naivedya, and of nine sorts depending on 
its quality. 

In app. VII of SP1 various upacdaras* listed in the late South 
Indian Pirvakarana are tabulated, among which the naivedya fig- 
ures systematically after incense (dhiipa*) and lamp (dipa*), as it 
also does in many earlier sources. BRUNNER points out here that if 
naivedya is included in the adoration, the whole procedure is 
termed piija*; otherwise it is called an arcana. According to Agho- 
raSiva, before offering the food, it is ritually purified, and then 
offered while reciting the name or the mantra of the deity with svA- 
HA. (On this description, see AP p. 113 cited by BRUNNER in SP1, 
p. 213.) The Isanasivacaryapaddhati (cited by BRUNNER ad loc.) 
prescribes a more complex procedure, which involves several Ve- 
dic mantras at various stages when no Saiva mantra is envisaged 
by earlier texts. In the South Indian tradition, this offering can also 
comprise various fruits, coconut pieces etc. (see BRUNNER in SP1, 
p. 214). [J.T.] 

[<4] Speiseopfer, die dem Gott bei der puja dargebracht wer- 
den (z.B. JayS 6.30, 12.67, 13.77, 207, 229; SatS [V] 6.67); siehe 
auch pradpana*. Fiir Vorschriften fiir die Menge der dargebrachten 
Speisen siehe VisS 14.16b-21c. 

Eine Frage, die die Samhitas behandeln, ist, ob naivedya, nach- 
dem es dem Gott dargebracht worden ist, gegessen werden darf. 
Die generelle Meinung, auch wenn sie in Details variiert, ist, daB 
die fiir den Gott zubereiteten Speisen von bestimmten, geeigneten 
Personen nach der puja (in keinem Fall davor!) gegessen werden 
diirfen und dies fiir diese von groBem Nutzen ist. Von anderen 
Personen diirfen sie aber nicht gegessen werden (JayS 15.240; 
PausS [B] 20.92-121; NaS 25.72c-80b; vgl. auch ParasaraS 
(eu29e82% wo betont wird, wie gefahrlich es ist, anderen Gottern, 
v.a. Siva, dargebrachtes naivedya zu essen; das Essen von Visnu 
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dargebrachtem naivedya hingegen sei auferst nitzlich). Vgl. dazu 
nirmdlya*., [M.R.} 

2. [A\] Impure offerings, which replace the above naivedya in 
the esoteric traditions, or a naivedya in the above sense to which 
impure substances are added. Although the sweet rice offering 
mixed with milk products and similar dishes are also mentioned in 
e.g. the SvT (2.131 sqq.) and the PBY(H) (34.323 sqq.), bhairava- 
tantras*, scriptures of the vidyapitha* and Kaula* Tantras most 
often envisage impure offerings as naivedya, or prescribe impure 
substances to be mixed into the traditional rice-based one. Thus, 
the above-mentioned passage of the SvT ends with the mention of 
fish and meat offerings (2.135), which also figure in BhaiM 105. 
SYM 19.13 prescribes that the naivedya should contain meat, 
TSB(D) 4.10 that meat and alcohol should be added to it. That the 
naivedya is given with alcohol is also mentioned in TA 28.171. 
Furthermore, TSB(D) (21.171-172) lists fish, meat, cake offerings 
accompanied with raw meat, to which onion and garlic are also 
added. Kaula and Krama* texts take a further step, for they also 
include impure products of the human body. KuRU(D) (2.17) en- 
visages impure substances produced from one’s own Power of 
Choice/Volition (icchasakti*, possibly denoting a chosen ritual 
partner rather than the abstract icchasakti) and human flesh (mahda- 
pala, v. s.v. mahamamsa) as naivedya, while the DPS(D) (78 sqq.) 
lists, among other things, human blood, beef, goat meat, fish, 
human flesh, bird meat, onion, garlic, rice meal, milk, and various 
animal offerings, in addition to the twelve (impure) substances 
(dravyadvddaSaka, v. s.v. dravya). [J.T.] 

— nivedita, paficopacara, pala. 


naisthika, n.m. {O}, [dont l’observance va] jusqu’a la fin ; [whose 
observance goes] up to the end; [dessen Observanz] bis zum Ende 
[geht]. 

[A] As in non-Saiva contexts, this may refer to someone who 
is a brahmacarin for life (e.g. Kum 5.62, glossed by Mallinatha 
with yavajjtvabrahmacari), and to non- -Saiva brahmacarins (e.g. 
SarK 25). In Saiva contexts, however, it is commonly paired with 
the term bhautika*: brahmacari dvidha prokto bhautiko naisthiko 
"parah (Kir 38.14cd, similar to PCS; 313). As BRUNNER has 
pointed out (1977, pp. 148-153, n. 59), the inclusion of a brahma- 
caryavrata calqued upon the Vedic one is to be found at the end of 
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the visesadiksa* in some works, and it is uncertain whether it is 
considered optional or compulsory. But it is plain that in other 
passages the pair naisthika and bhautika do not apply to the brah- 
macarya of brahmacarins*. In Mrg cp 8, the pair is defined (using 
the synonyms nisthavratin and bhautikavratin) as referring respec- 
tively to those who follow a vrata* up to the end (nisthd), that is to 
say up to their death (dehapata*), and those whose vrata is tempo- 
rary. The following verse (cp 9) appears to explain that the dca- 
rya*, the putraka* and a sddhaka* who is mumuksu* may be 
naisthika and that a sadhaka who temporarily follows a vrata is 
bhautika. (The term bhautika is analysed in cp 10, taking the bhiti 
that lies behind it to refer to the wife that the bhautika acquires at 
the end of the vrata, but it seems possible that this is not how the 
term was originally understood, for see below.) 

But as BRUNNER observes here (1985, p. 347, n. 2), the terms 
naisthika and bhautika are elsewhere (though not, it seems, in the 
Mrg itself, as BRUNNER appears to claim) used to refer to the mu- 
muksu and the bubhuksu* respectively, as for example by Brahma- 
Sambhu in the IsgP quoted in SP3, p. 151, § 25e, and in the 
MrgPT, p. 192. This could be said to be the result of confusion 
produced from using the terms naisthika and bhautika to apply to 
diksa*, where naisthikadiksa* is synonymous with nirvadnadiksa*, 
nistha being used there in the sense of “liberation” (thus Mrg kp 
7.71 and commentary) and bhiti probably being understood to re- 
fer to bhoga*, i.e. siddhi*. 

In short, caution is required when interpreting naisthika and 
bhautika as applied to people: the terms may refer to “liberation- 
seekers” and “pleasure-seekers”, or to permanent and temporary 
observers of a vrata, or they may both be applied to types of brah- 
macarin and used in opposition with the term grhastha. This last 
usage is found in ParT App. G:92 (= SiSe naimittikakanda 2.63): 
grhasthah sarvavarnesu Srestho gurur udahrtah | naisthikas tv 
adhamo jneyo bhautikas tu viSesatah || (‘The best of gurus among 
all varnas is held to be the grhastha; the brahmacarin is the worst, 
particularly the temporary brahmacdrin.”). Contrast Kir 56.5c-6b, 
which seems to teach that the grhastha and the temporary brah- 
macarin are best as dcdryas (for pratistha [1]*) when both goals 
(bhukti* and mukti*) are to be pursued and that the naisthika is 
ideal when the goal is liberation (naisthiko moksadah parah). 


[D.G.] 
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A Pasupata yogin in the final stage of his practice is called 
nisthayvogayukta in the RT (on GK 6ab); nisthayoga as the ultimate 
goal of the Pasupatas appears also in Kaundinya’s Bhasya (on PS 
5.25) and Gargya’s PraVig (verse 21). Any Pasupata yogin striving 
for such nistha can be called naisthika or nisthavratin. There are 
some hints to this effect elsewhere: in the SiU (5.27), the term 
naisthikavrata denotes the very initial practice of the Pasupatas; in 
the SPur (Vayaviyasamhita pirvabhdga 33.84-85) a person who 
has received dtyantiki diksd and adopted the life-long vow of Siva- 
worship is said to be naisthika, atyasramin, mahapdaSupata, and 
mahavratin*. All this suggests that even after the introduction of 
the other category of bhautikas/kamikas, the essential meaning of 
naisthika was conserved, namely “concerned with the ultimate 
goal”. 

In SiU (6.192) the sacred site of Avimukta is designated as 
naisthika, whereas Prayaga, in contrast, is said to be kamika, in the 
sense that, as the context suggests, the two provide liberation and 
worldly desires respectively. 

{i2] JayS 16.2 mentions naisthika separately as if it is 
independent of the four standard categories of initiated people, but 
later does not define this term when the other four are defined. 
[D.A.] Till date, naisthika paired with bhautika could not be found 
in Pafcaratra texts. [M.R.] 


naisthikadiksd, nf. [A\}. 

This is used, apparently as a synonym for nirvdnadiksa*, by 
Narayanakantha introducing Mrg kp 7.71. It is contrasted with 
bhautikadiksa* by AghoraSiva ad RT 6 and by Trilocanasiva in his 
SPY¥;,.p?°1237 [D:Ga] 


nydsa, n.m [OQ], placement [rituel] ; [ritual] placing; [rituelles] 
Auflegen. 

L‘imposition ou placement rituel de mantras sur le corps ou sur 
le support de la divinité (parfois sur un objet ou une surface) afin 
d’y installer la puissance du mantra est une pratique tantrique et 
méme geénéralement hindoue, ou bouddhique, trés répandue. Pré- 
sentation d’ensemble du sujet, voir PADOUX 1980 (traduction 
anglaise révisée : PADOUX 2011). Voir ici les articles sur diverses 
sortes de nydsa : anganydsa, rsyadinyasa, karanydsa, tattvanydasa, 
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matrkanydsa, vyapakanyasa, sadanganydasa, sodhddinyasa, srikan- 
thadinydsa, samharanyasa. 

Certains de ces nydsa comportent des variantes, antar- ou ba- 
hirmdtrkanydsa, ou kardnganydsa. D’ autres concernent les impo- 
sitions d’entités, divinités ou actions rituelles diverses : pithanyd- 
$a. murtinydsa, vaktranydsa, etc.: on les trouvera mentionnées 
dans PADOUX 1980 et 2011. [A.P.] 

Pour des observations intéressantes sur l’évolution du nydsa, 
voir EINOO 2005c, pp. 109-113. [D.G.] 


nyiinddidosa. n.m. {O] faute par insuffisance, etc. ; fault of defi- 
cyency etc.: Fehler durch Unvollstandigkeit usw. 

|Z.) This is a common expression, particularly in variants of 
the compound nyuinddidosamoksartham, in Somasambhu’s usage: 
SP3 3.47. SP4 1.58, 2.240, 3.44, 7.9, 9.31. It denotes the various 
shortcomings in the performance of the ritual that are to be 
repaired typically by specified numbers of repetitions of homa* 
with a particular mantra. Commenting on SP4 2.240, BRUNNER 
quotes (p. 183) a passage of the SiSe (p. 513) which lists a number 
of these faults, most of which relate to bodily emissions or 
emotions of the practitioners. Cf. chidra (3)*. [D.G.] 
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pafcakasaya, n.nt. [O], [mélange de] cing astringents ; [mixture 
of] five astringent substances; [Zubereitung aus] fiinf astringieren- 
den Substanzen. 

Syn. kas@yaparficaka. 

[Xt] To be distinguished from its Buddhist homonym, this is a 
concoction prepared from five plants for smearing on the image of 
the divinity in the course of the pratisthad (1)*: Sami, udumbara, 
aSvattha, nyagrodha and palasa, cf. AstaVi 78 = DevaP 9.17. The 
SuSrutasamhita (6.38.25) mentions powder of paficakasdya but 
does not specify. [D.A.] 

Erwahnt wird paficakasdya auch in Haya 11.26c (~ AgPur, 
41.5a). [M.R.] 

[A\] According to SP4 2.60, the five astringents (kasadyapaji- 
caka) are extracts of the barks (tvac) of the following trees: nya- 
grodha (banyon), udumbara (ficus racemosa), aSvattha (peepal), 
cita (mango), and jamba (jambul or rose apple) (nyagrodho- 
dumbarasvatthaciitajambiitvagudbhavam | kasadyapaficakam gra- 
hyam artavam ca phaldstakam ||). The astringents are mentioned in 
other sources without specification of their ingredients, e.g. in 
PKam 66.24c, 66.91c (kasdyavarga), and PBY(H) 4.721b. [S.H.] 


paficakala(vidhi), n.m. [X%], (injonction pour) les cinq moments 
[de la journée] ; (injunction for) the five moments; (Vorschrift fiir) 
die fiinf Zeiten. 

Mit paficakdla oder paficakdlavidhi wird eine jeden Tag durch- 
zufiihrende und sich iiber den ganzen Tag erstreckende rituelle 
Praxis bezeichnet. Sie besteht aus den fiinf Elementen Sichnahern 
(abhigamana*), Erwerben (von Opfersubstanzen) (upaddana*), 
Opfer/Verehrung (ijya*), Studium (sv@dhyaya*) und Yoga. 

Die paficakdlas werden schon im Narayaniya erwahnt (MBh 
12.323.42ab, 12.324.28, 12.325.4 [57-59]), allerdings inhaltlich 
nicht beschrieben. Die friihesten inhaltlichen Beschreibungen fin- 
den sich in JayS 22.64c-74b und PausS 38.283-293a. In dieser frii- 


hen Zeit war ihre Durchfiihrung noch nicht Pflicht jedes Pafica- 
ratrin; Personen, die die paficakdlas praktizierten, genossen jedoch 
hohes Prestige (RASTELLI 2000b). In spaterer Zeit wird die Praxis 
der Rituale zu den fiinf Zeiten zu einer Norm, die fiir alle Pafica- 
ratrins gilt. So wird das tégliche, zu individuellen Zwecken (svar- 
tha) durchgefiihrte Ritual, das in den friihen Texten noch neben 
dem paficakdlavidhi steht, in der ParS in die Struktur der pajfica- 
kalas gestellt (ParS 2-7), und nach Venkatanatha miissen alle Paf- 
caratrins dem paficakdlavidhi folgen (PRR 45,8-10). Zu diesem 
ProzeB des Wandels vgl. RASTELLI 2006, pp. 63-91. 

Fiir weitere Beschreibungen des pancakalavidhi siehe SanS 
rsiratra 1, PadS cp 13; NaS 30; LT 28; SriprsS 17; BhT 25.1-23; 
VDhPur 1. 61-65; Sandilyasmrti; PRR 2-3. [M.R.] 


paficakrtya, n.nt., v. s.v. karmapaficaka. 


pajicagavya, n.nt. [O], les cing produits de la vache ; the five pro- 
ducts of the cow; die fiinf Kuhprodukte. 

This liquid mixture of cowdung, cow’s urine, clarified butter, 
curds and milk, widely used in rites of expiation (prdyaScitta*), is 
well known to Dharmasastra (e.g. Manu 11.165). A complex rec- 
ipe that involves the use of Saiva mantras is given by Somasambhu 
(SP2 4.105-114, see also the annotation of BRUNNER ad loc., pp. 
320-328). Such a Saiva version of paficagavya may be called Siva- 
kiirca*, a term presumably calqued upon the expression brahma- 
kiirca*, which is also to be found in Saiva sources but originates 
outside them (e.g. AthVP 38). For remarks on the early history of 
paficagavya, see EINOO 2005c, pp. 106-108. [D.G.] 


paftcagrama, n.nt. [Xt], les cinq villages ; the five villages; die 
fiinf Dorfer. 

Die fiinf Doérfer Totadri, Paundravardhna, Salagrama, Mrga- 
sthala und Anantapura. MarkS 12.2c-4 definiert Bhagavatas als 
Brahmanen, die in diesen fiinf Dérfern geboren worden sind und 
sich der Initiation (diksa*) unterzogen haben. SMITH (1964-66, p. 
115) referiert eine Passage aus der Vamanasamhita, die im Utsava- 
samgraha zitiert wird, wo es heift, da8 Aupagayana aus Totadri 
stammt, Sandilya aus Pandavaksetra (=? Paundravardhna), Bharad- 
vaja aus Salagrama, Kausika aus Mrgasthala und Maufijayana aus 
Anantapuri. Nach IS 21.518-519 wurden die Weisen Sandilya, 
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Aupagayana, Maufjyayana, Kausika und Bharadvaja in Paundra- 
vardhna usw. geboren, womit vermutlich die selben fiinf Dorfer 
gemeint sind. [M.R.] 


pancacurna, n.nt., Vv. 8.Vv. ciirma. 


pafcatattva, n.nt. [O}, les cing tattvas ; the five tattvas; die fiinf 
tattvas. 

1. [4] The five tattvas (1)* that are involved in paficatattva- 
diksa*. They must be yogically purified as a preliminary to 
worship (bhitasuddhi* ); for each of them there is a dhdranad*. 

2. The five kavicukas* (Mrg vp 13.196, according to Narayana- 
kantha). (D.G.] 

3. Dans certains textes (YonT 4.11-12 ; RYT 61.149), pafica- 
tattva désigne ce que |’on nomme aussi paficamakdra* ; v. s.v. 
[A.P.] 

4. The five tattvas of the pure universe (suddhddhvan*), name- 
ly Siva*, Sakti*, Sadasiva*, ISvara* and vidya* (TatP 21). [D.G.] 

5. [42] In GarPur 1.32, ein Kapitel, das sich der ,, Verehrung der 
fiinf tattvas (paficatattvdrcana) widmet, sind mit paficatattva Va- 
sudeva*, Samkarsana*, Pradyumna*, Aniruddha* und Narayana* 
gemeint. [M.R.] 


paficatattvadiksd, n.f., [©], initiation par les cinq tattva ; initiation 
through the five tattvas; Initiation durch die finf tattvas. 

[Z.] Initiation (diksa*) in which the tattvas (1)* that are “puri- 
fied” are the five from the bottom of the tattvakrama*, namely the 
mahdabhiatas*, beginning with prthivi*. We find this taught as the 
principal diksa in DviK 5 and SarK 8, where the five tattvas are 
homologised with the five kalds*, conceived of as levels of the 
cosmos, beginning with nivrtti*. The SJU, whose principal initia- 
tion seems to involve a mixed list of bhuvanas*, tattvas, tattvesas* 
and other entities (SJU[G] 10), devotes a further chapter to parica- 
tattvadiksa as an alternative (SJU[G] 11) and mentions a five- 
tattva ritual as an alternative form of mrtadiksa* (SJU[G] 12.26). 
In other Tantras, this initiation is typically only alluded to in lists 
of types of possible initiation (e.g. Kir 22.55a; Mrg kp 8.155d; 
PKam 4.60; PM 9.121-122). In a sense, this five-tattva diksd, at 
least as taught in the non-eclectic recensions of the Kalottara men- 
tioned above, is in fact a kalddiksad*, and it is presumably this that 
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explains why Somasambhu’s principal nirvanadiksa* is a kalddi- 
ksd, since, as SANDERSON has pointed out (2004, p. 358, n. 24), he 
and the authors of other extant paddhatis* claimed to follow the 
DviK. [D.G.] 

[<4] VaK 336 nennt die Variante, bei der tattvadiksa* fiinf 
tattvas, stellvertretend fiir alle anderen, zu reinigen, und zwar han- 
delt es sich dabei um die fiinf Elemente (paricabhautiki). [M.R.] 


paficatattvarcana, n.nt., v. s.v. paficatattva (5). 
paficatara, n.m., V.8.V. pahicapranava. 


paficadasa Saktayah, n.f.pl. [O}, les quinze Sakti ; the fifteen Sak- 
tis; die fiinfzehn Saktis. 

1. [<4] Group of saktis* of God which are called gunayoni- 
traya* as they are the three sources (in three groups of five) of the 
three gunas (1)* (ParS 2.35-39). They appear from the splitting of 
the paficopanisad-saktis (v. s.v. pancopanisad) constituting the 
stiksma Sarira (v. s.v. siksmadeha) of the paramatman (ParS 2.29- 
34). [M.C.-D.] 

[A] Cf. in the Saiva context the 38 divisions of the brahma- 
mantras (v. s.v. kala [3] and parca brahm4@ni). [D.G.] 

2. The fifteen nityah* (excluding Tripurasundari) (PKS 4.9). 
[C.W.] 


pafcapindandatha, n.m., v. s.v. pindandatha. 


paficapranava, n.m. [A], le quintuple pranava ; fivefold pranava; 
fiinffacher pranava. 

1. Syn. pranavapafcaka. The five pranavas* comprise the sub- 
ject of SvT, ch. 6. These are first explained as being the phonic 
elements or portions (kala* [4]) of om*, namely A, U, MA, bindu*, 
and ndda*. Together they comprise the lower, apara, form of the 
pranava, with its five kalds corresponding to the kdrana (1)* dei- 
ties and other sets of five (see SvTU, introduction to ch. 6, and ad 
6.3 and 6.13). The higher, para form of the pranava is HUM, the 
niskalanatha*, in this case viewed as the conjunction of the ham- 
sa* (HA) with five kalas identified as the series Sakti, vyapini*, 
samana*, niskala, and unmana* (SvT 6.26). As with the previous 
set, these comprise progressive stages in the yogic enunciation of 
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mantra (uccdra*, mantroccara*), as is explained in various ways 
in the SvT and SvTU (e.g. 4.255ff), as well as the NT and NTU: 
see VASUDEVA 2004, pp. 283ff.; PADOUX 1990, pp. 347-348, 401- 
411; and BRUNNER 1977, Pl. 12. Inclusion in uccdra of an element 
called niskala (SVT 6.26b) or niskald (as reads SvT,, [ms. NAK 1- 
224)) is unusual, but cf. NT 22.22. SvTU ad 6.3 glosses paficapra- 
nava as a bahuvrihi that may refer either to niskalanadtha* (HUM) 
or to OM: “paficapranava is that in which are present all of the 
aforesaid five pranavas; this is the niskala mantra, and it is also 
OM, whose pervasion (vyapti*) is not distinct form the former’s.” 
(ete purvoktah sarva eva pafica pranava vidyante yatra sa pafica- 
pranavo niskalas tadabhinnavyGptir onkdras ca). The SvTU also 
refers to the conjunction of the hamsa (HA) with the “lower” and 
“higher” paficapranavas as “lord of the four kalds” — catuskalanda- 
tha (e.g. SVTU ad 6.11), catuskalabhattaraka (e.g. SvTU ad 6.18), 
or (Sri)catuskalah (SvTU ad 9.94). Here the kalds are A, U, MA, and 
bindu, with nada and the higher kalds evidently viewed as in- 
cluded in bindu. This should yield two forms: HUM, also known as 
niskalanatha, and either HOM or HAUM (see e.g. SVTU ad 6.35; cf. 
prasdda). As Ksemaraja explains in SvTU ad 6.27c-28b, “the ham- 
sa [HA], which has the shape of a plough, comes to possess four 
kalds through conjunction with the lower and higher pranavas, 
whick are [the series consisting] of his Sakti, [vyapini, etc.,] and the 
phonemes A, [U, etc., respectively]. [The hamsa thus conjoined] is 
said to be ‘higher-cum-lower’ (pardpara)” (hamso haldakrtih sva- 
§aktyadyakaradipardparapranavayogdac catuskalatam praptah pa- 
rapara ucyate). Similarly, catuskalanatha is identified as Sva- 
cchandabhairava’s sakalaniskala* form (SvTU ad 4.528-529ab: 
sakalaniskalam tu catuskalanathatmakam, cf. SvTU ad 6.18), in 
contrast to the “higher” (para) niskala form, which is the hamsa 
(v. s.v. niskalanatha), and the lower, sakala form (sakalandatha*). 
[S.H.] 

— anahata. - 

2. Parmi les éléments constitutifs de l’univers, le TA 8.328 
mentionne cing pranava qui sont cing Rudras nommés : Sadhya, 
Datr, Damanesa, Dhyana, et Bhasma. 

La Di ad YH 1.62b-63 (p. 80) indique qu’il y a cing bindu pla- 
cés entre des vyoman* étagés du miiladhara* a 1 ajna (v. s.v. ajna- 
cakra) qui, selon les « experts » (abhiyuktaih), formeraient la cage 
(pafijara*) du quintuple pranava (pattcapranavapanijara). [A.P.] 
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3. In texts belonging to or influenced by the cult of the goddess 
Kubjika, the paficapranava mantra denotes a sequence of the five 
syllables AIM HRIM SRIM PHREM HSAUM. For its mantroddhara*, see 
KMT 5.34-40, which is given in the mdlinigahvara* code, for 
which see SCHOTERMAN 1982, pp. 185-86. It serves as a “signature 
or hallmark of the Kubjika cult” (SANDERSON 1990, p. 47). Some- 
times it encloses some other mantra (-putita*), incorporating it, as 
it were, into the Kubjika cult, thus: AJM HRIM SRIM PHREM HSAUM — 
other mantra — HSAUM PHREM SRIM HRIM AIM (see e.g. MaSam 
9.13a). It denotes a different mantra in the SvT (e.g. 6.3). [Cs.K.] 

4. In the opening verse to his Vyomavyapistava, Ramakantha 
uses the expression paficamahdpranava- to refer to the pafica 
brahmani*, for he describes Sadasiva* as having the five great 
pranavas as his body: omkadravdcyam adyam Sivam anavacchinna- 
drkkriyopetam | pafitcamahapranavatanum §reyodam naumi sarva- 
lokasya |, “I venerate the primordial Siva, who is expressed by the 
syllable om, who is possessed of undelimited powers of knowledge 
and action, whose body is made up the five great pranavas, who 
bestows good on all the world.” [D.G.] 


pancapretasana, paicamahapretdasana, nn.nt., v. s.v. mahdpreta. 


paficabandha, n.m., paficabandhana, n.nt. [©], colle aux cing 
constituants ; cement made of five substances; aus fiinf Substanzen 
bestehendes Bindemittel. 

[A] Like astabandhana* and tribandhana*, this is a cement 
used for fixing a linga* to its base. According to PKar 136.14, 
paficabandha* is to be used if the linga has been fashioned by a 
sage (drsa). According to PKar 136.75c-76 (p. 624), it consists of 
lac (laksa), the resin of Vatica Robusta (sarjarasa), [ground?] 
conch shells (sankha), banana (kadaliphala) and beeswax (ma- 
dhicchista). Cf. SP4, pp. 214-215, n. 88, commenting on the ex- 
pression vajralepa*, another term for such a cement. [D.G.] 


pafcabindu, n.m. [O)}. 

This is a code word for the letter / JRY(Se) 4.71.6; JayS 6.34; 
LT 25.3. [S.V., Cs.K.] 

The aksara im should theoretically be written with five dots in 
Brahmi-script (from the 2nd century BC to the Ist century AD; see 
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SALOMON 1998, p. 18, table 2.1). i/im is also the graphical symbol 
of the kamakala* meditation. [C.W.] 

Although we cannot say exactly when a four-dot 7 had defini- 
tively passed out of use in all Indian scripts, it is perhaps an 
exaggeration to maintain that it persisted into Devanagari (as we 
implied s.v. kamakalaksara). [D.G.] 


pajica brahmani, n.nt.pl., pafica brahmah, n.m.pl. [0]. 

[A\] These expressions primarily designate a group of five 
possibly Vedic mantras that are to be found in the Taittirlyaranya- 
ka (prapathaka 10, anuvakas 43-47), though this may not be the 
source from which they first entered the Pasupata* and Saiva cults. 
In the best-known form of Atimarga* religion, namely that attested 
to by the Pasupatasiitra and commentary, meditation on these five 
mantras was central. Siddhantatantras* (with the exception of the 
Ni) assert that they are the five faces of SadaSiva* (v. s.v. pafica- 
vaktra) and that they make up his “body” (v. s.v. paficamantra- 
tanu). mantroddhara* of the Vedic forms (with small variations) 
of these mantras continues to be given in early Tantras (e.g. Ni 
GuSi 15; Kir 62), but their importance diminishes in tantric Saiv- 
ism. In part this is because other, tantric, mantras arose that were 
said to express or to be Siva, such as the navdtman*, vyoma- 
vyapin* (ekasitipada*) and prasdda (1)*, but in part it is because 
the Vedic forms came to be replaced in many ritual contexts by 
shorter tantric mantras bearing the same names. Thus in the MatP 
(kp 1.72ff.) the five brahmamantras become isdnamiirdhaya, tat- 
purusavaktraya, aghorahrdayadya, vamadevaguhydya and sadyo- 
jdtamirtaye, which are five padas in the 81-pada vyomavyapin. In 
Tantras whose central Siva-mantra (miilamantra*) is a seed-sylla- 
ble (bija*), for instance the ubiquitous prasdda adopted by the sur- 
viving paddhati*-literature from the DviK, they become seed- 
syllables: thus the same mantras are, respectively, HOM, HEM, HUM, 
HIM, HAM, following the teaching of the non-eclectic recensions of 
the Kalottara to be found, for example, as SarK 1.9cd, and in the 
Kir they are either KSMOM, KSMEM, etc., of KSMYOM, KSMYEM, etc. 
(depending on the interpretation of Kir 12.4d). The practice of the 
paddhatis is to combine these seed-syllables with the above-quoted 
units of the vyomavydpin (see SP1, app. 1). Injunctions concerning 
the use of brahmamantras are therefore often ambiguous as to 
whether short forms or full forms are intended. 
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In paja*, they typically form, together with the angamantras*, 
the innermost circuit around the principal deity. (It should be 
noted, however, that they are anomalously omitted from the influ- 
ential yaga* of the non-eclectic recensions of the Kalottara: v. s.v. 
paiicdvaranapija.) Thus, together with the milamantra and the 
angamantras, these five form the basic mantra-set (samhita*) that 
is Sadasiva. And it seems possible that the structure of this set, 
now widespread in tantric and pauranika religion (see, e.g., S.v. 
paficopanisad), was in origin Saiddhantika. 

Counted repetitions (japa*) of individual brahmamantras are 
the commonest type of expiatory rite (prayascitta*). [D.G.] 

— aghora, is§dna, kala (3), ghora, tatpurusa, vamadeva, sadyo- 
jata. 

[Xt] AstaVi (2-6) gives the following five Vaisnava brahma- 
mantras, styled after the Pasupata or Saiva ones: nare nare nara- 
natha narasva mam narottama | prathamabrahma || yajfiaya namo 
ydadnaya namo dharmaya namah punydya namo vrataya namo niya- 
maya namo marganusdrine namah| dvitiyabrahma || akdlebhyo 
’tha kalebhyah kalakalatarebhyas ca| sarvatah kalakalebhyo na- 
mas te rudrarudrebhyah | trttyabrahma | tatsamyogaya vidmahe 
hrsikeSaya dhimahi tan no visnuh pracodayat | caturthabrahma | 
bodhakah sarvavidyanam devadanavadhipatir mahapuruso namo 
stu te | paficamabrahma ||. As in the Saiva sources they are 
divided into thirty-eight named kalds (3)*, perhaps following the 
Ni GuSi 13. In BhPur 8.7.29, these 38 divisions are simply called 
mantras. It appears that they are substituted by the paficopanisan- 
mantras (Vv. 8.v. paficopanisad) in later Vaisnava traditions. [D.A.] 

Als pafica brahmani, paficabrahma oder brahmapaficaka 
werden auch die Mantras KSA, HA, SA, SA und SA bezeichnet, die 
Satya*, Vasudeva*, Samkarsana*, Pradyumna* und Aniruddha* 
reprasentieren (AhS 16.83c-85b; LT 19.16c-18b, 30-32). [M.R.] 


paficamakara, n.m. (A), « les cing M » ; the five Ms; die fiinf Ms. 

Syn. pajicatattva (3)*. 

Désignation du groupe des cing substances oblatoires dont le 
nom commence par la lettre MA: madya*, alcool, matsya*, pois- 
son, mamsa*, chair, mudra*, « graines » et maithuna*, union sexu- 
elle (que les sécrétions en soient ou non offertes et consommées), 
et qui sont censées €tre caractéristiques de l’oblation de la paja* 
tantrique. 
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Files sont mentionnées, parfois énumérées, dans divers Tan- 
tras: Guptasadhanatantra 7.15: Kamakhyatantra 6.7-8; YonT 
4.12 (avec madhu* au lieu de madya), etc. I] ne semble pas que 
cette liste soit ancienne. On ne la trouve pas dans les Tantras an- 
ciens du Kula. pour qui Ja ~ pratique non dualiste » (advaitdcara*) 
implique plutét |’offrande des « substances du Kula » (kuladra- 
vya*) sur lesquelles voir SANDERSON 2005, n. 63. Elle n’est pas 
non plus. sernble-t-il, dans le TA. TA 29.9%b mentionne « la triade 
de dermere Jahiale » (osthydntyatritaya), c’est-a-dire trois MA, 
Jayaratha précisant que cette expression désigne madya, mamsa et 
maithuna et citant a ce propos Manu 5.56. [A.P.] 

— pancamria, makdara, ratnapancaka. 


Pancamantratanu, a. ou n.m. {[2.), celui dont le corps consiste en 
cing mantras . whose body consists of five mantras; dessen K6rper 
aus fiinf Mantras besteht. 

A name for or adjective used to describe Sadasiva*, which ex- 
presses the notion that his “body” is made up of the five brahma- 
mantras (v.s.¥. panca brahmani): SvaSS 4.9; MatP vp 3.18, 4.39, 
5.10; Mrg vp 13.197; RT 268; MVV 1.175; TA 11.20, 15.203, 
2099. [D.G.] 


— aghora, ifdna, tatpurusa, vamadeva, sadyojata. 
paficamukhi. n.f. (©). 4 cing visages ; five-faced; mit fiinf Gesich- 
tem 


). [42] Das ghatika genannte Gefab, da& beim ankurdrpana* 
verwendet wird. wird so bezeichnet, da es fiinf Schnabel besitzt, je 
einen in den vier Haupthimmelsrichtungen und einen oben (SanS 
fivardtra 9.6-8b). [M.R.] . P 

2. {/.| Syn. paticavaktramudrd. \n Saiva works, beginning per- 
haps with Kir 15.2-3, this is a mudrd* produced by placing the two 
hands back to back. interlocking the fingers and then twisting the 
hands round so that each thumb can touch the little finger of the 
other hand. For an illustration, based on Aj 26.37-38, see SPI, PI. 
1, No. 27. [D.G.} 


paficamudrah, n.f.pl. {Z.). les cing signes ; the five marks; die 
fiinf Merkmale. 

1. The five insignia of the mahdvrata*, which are commonly 
designated by this compound, are the necklace ( kanthiké/ekavali), 
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earrings (kundala/karnika), bracelets (rucaka), the topknot jewel 
(sikhdmani) — the latter three being made of human bone (subhra- 
§ankha) —, and the Brahmanical thread of human hair (keSayajno- 
pavita/trivrnnarakacotpannah ... paficavatah). V. SANDERSON 
2005, p. 119 citing JRY sarka 1, fol. 139rl-3, and two parallel 
lists, one given by Nirmalamani ad AP as cited in SP3, p. 681, and 
another in AP pp. 46-47. SvTU ad 3.2b only states that the five 
mudras to be worn are to be placed on the hair-tuft (sikha), ears 
(karna) and the fore-arm (prakostha). For other occurrences, v. 
e.g. TAV ad TA 32.9. 

2. The PBY(H) defines its five insignia as follows (ch. 12): 
skull, skull-topped staff, garland, an object made of bones (?) and 
something disgusting (?). (kapdlam caiva khatvangam malan caiva 
karankini | bhibhatsdc ca (sic!) tatha prokta mudrdépaticakam ut- 
tamam ||, 12.93c-94b) V. PBY(H) 21.7d, 21.31b, 32.36d, 32.155a, 
34.290c, 38.26b, 45.174b (pancamudravrati) etc. 

3. The five insignia are reinterpreted as internal in some 
Kaula* texts. TSB(D) 15.15-17, borrowed in KMT 25.44-45, 
identifies the five mudrds with the five kdrana* deities, Brahma, 
Visnu, Rudra, Iévara and Sadasiva*, who represent five places the 
practitioner is to visit in the course of his internal vidyavrata*. 

4. Occasionally, this compound seems to refer to a group of 
five hand gestures, using the verb Vbadh: SvaSS 18.5a and perhaps 
also PBY(H) 34.375a (paficamudram tato baddhva). [J.T.] 

At least in Siddhanta Saiva contexts, these five gestures might 
be Sakti-, bija-, prasanta-, Gvahana-, and samharamudrd, as they 
are enumerated and described in the MatP kp 1.5-12. [D.A.] 

5. Syn. paficamakara, e.g. in KT 9.115ab (madibhih paficamu- 
drabhih sadbhaktya paritosayet). [S.H.] 


paftcamirtayah, nfipl. [0], les cinq divinités/formes ; the five 
deities/forms; die fiinf Gottheiten/Formen; 

1. [A] The five kdrana* deities, namely Brahma, Visnu, 
Rudra, Isvara and Sadasiva*, may be referred to as the five mar- 
tis*, e.g., in Rau kp 10.39-40, where, in the course of sivapija, 
they are installed on the liiga* in the four cardinal directions, be- 
ginning with the West, and on its summit; or in PKar 30.214-215 
(p. 222), where they are named as the presiding deities over the 
five elements (mahdabhita*) beginning with earth. 
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2. A name, in certain contexts, for the five elements (maha- 
bhita): SP4 1.47, SP4 2.238; PKam 64.104. 

3. The five brahmamantras (v. s.v. pafica brahmani) (e.g. TAV 
ad 1.110 and ST 19.119). 

4. The five images most typically arranged in the principal 
niches on the prasdda (2)* and ardhamandapa* in Chola-period 
and post-Chola temples of the Tamil-speaking South: Vighnega 
(South side of ardhamandapa), Daksinamirti* (South side of pra- 
sada); Visnu (West side of the prdsada); Brahma (North side of 
the prasdda, above the prandla); Durga (North side of the ardha- 
mandapa) (RauU 4.1-6). 

5. Five forms of Candeéa* said to have emerged from the 
brahmamantras and to govern each a different yuga, according to 
Su kp 47, which twice says that there are five of them and twice 
lists only four names. 

6. Five forms of the sun: Aditya, Ravi, Bhanu, Bhaskara and 
Siirya (ST 14.32-34). (A different list appears below in ST 14.68- 
69.) [D.G.] 

7. [<4] Nach der PadS sind die fiinf mirtis Vasudeva*, Purusa, 
Satya*, Acyuta* und Ananta. Im Tempel wird Vasudeva im gar- 
bhagrha* installiert, Purusa im Osten, Satya im Siiden, Acyuta im 
Westen und Ananta im Norden. Die Durchfithrung von finf 
Opfern (am Tag?; die fiinf mahdyajnas [vgl. fiir diese HDhS, vol. 
II, pp. 696ff.]?) in diesem Tempel bringt Brahmanen Erfolg (PadS 
kp 18.58, 66-68b, 2.29). 

Nach der ParS sind die fiinf mirtis Vasudeva, Samkarsana*, 
Pradyumna*, Aniruddha* und Narayana*, die im Tempel in dieser 
Reihenfolge im Zentrum und in den vier Haupthimmelsrichtungen 
beginnend mit Osten stehen. Beim dhvajdrohana* werden fiir 
diese Fahnen mit unterschiedlichen Manifestationen Garudas ge- 
hisst, namlich mit Satya, Suparna, Garuda, Tarksya und Viha- 
geévara (ParS 15.695c-696, 16.232 = IS 10.236c-237b). [M.R.] 


paficamarti, a. [A], ayant cinq formes ; having five forms; mit 
fiinf Gestalten versehen. 

Sadasiva* is described as having five murtis because he resides 
in five places, the linga*, the pot, the fire-pit, the mandala and the 
heart of the dcdrya*, according to PKar 102.12 (p. 525): limga- 
stham ca ghatastham ca kundastham mandalam tatha | dcaryahr- 
dayastham ca paficamirttim sadaSivam |. Siva is described as 
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having five forms with which he accomplishes the five cosmic acts 
(karmapaficaka*) in l$gP mantrapdada 52.2. [D.G.] 


paficamrd, n.f. [O}], terre/argile de cing [endroits] ; earth/clay from 
five [places]; Erde/Lehm von finf [Platzen]. 

[xt] Lehm von fiinf Platzen an einem heiligen, Visnu zugehori- 
gen Ort (bhagavatksetra): einer Bergspitze, dem Ufer eines (weib- 
lichen) Flu®es (nddz) und des Indus (der als mannlich betrachtet 
wird), einem Ameisenhaufen und der Stelle, wo eine tulasi-Pflanze 
wichst (SCR 200,8-201,16). Diese Lehmarten werden fiir ardhva- 
pundras* empfohlen. [M.R.] 

[A] Earth gathered from five different places and used for 
various purificatory purposes, often in conjunction with 
paficagavya* (e.g. PKam 59.7, 61.7; UKam 31.115; PKar 62.20, 
81.17, 85.13; Aj 18.90, 40.24, 40.132, 41.20, 43.10, 44.10, etc.). 
Mentions in South Indian Temple Agamas may be frequent, but 
earlier Saiddhantika literature seems never to mention these five 
types of earth. Nonetheless, the notion may be ancient for we find 
it in Sivadharmottara 2.149 (in the reading of IF T. 75). The five 
places from which earth should be gathered vary. PKam 31.36 lists 
[a place touched by] the horn of a bull, by the tusk of an elephant, 
by the base of a blade of darbha, ground under water (jalantare), 
and the bank of a river. Saivabhiisana 234, however, lists the top of 
a mountain, the [bed of the] ocean, a tank, [a place touched by] the 
horn of a bull, and a Saiva pilgrimage site (ksetre Saive). The 
following verse gives another set of five, which is not wholly clear 
to me: bhityah payica mrdo hi karkatabhava valmikavaty dGpaga 
vetandadnghrisamudgatas ca subalivardebhasrngasthitah, “There 
is another group of five earths: crab-borm (?), from an ant-hill, 
riverine, coming from beneath an elephant’s foot, {and earth that 
has been] touched by the horn of a bull or elephant.” There are also 
similar lists of eight types of earth, e.g. SAPar 8.73. [D.G.] 

— mrd. 


pancaratna, n.nt. [QO], cing joyaux ; five jewels; fiinf Juwelen. 

1. [A] The Five Jewels can refer to five impure substances: 
urine, semen, menstrual blood, faeces and phlegm (SANDERSON 
1995, p. 82). 

— kuladravya, caru (2), dravya, paficamrta (2). 
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2. In the Kubjika tradition, the Five Jewels are the worlds ga- 
gana, svarga, patala, martya, ndraka/ndga. See KMT 18.63: ga- 
ganamrtaratnam tu svargaratnamrtam tatha | patalamartyaratnam 
ca narakam ratnapajicakam |\. [(Cs.K.] 

3. KMT 18.59 defines the five jewels as the five goddesses 
Vagesvari (sic!), Maya, Mohani, Jiianadevi and Gayatri. They pos- 
sess someone (dvesam bhavate) by the mere placement of their 
mantras (nydsamatrena) and their uccdra*. 

4. The KuS (89r-89v) teaches different lists of five jewels. The 
first of these is prodita, nitya, kala, rdgavati and prasuptda. Their 
meaning is unclear. [J.T.] 

5. The seventeenth chapter of the Kaulajiiananirnaya teaches 
another set of five jewels “in the Kula tradition” (kulagame, KIN 
17.12b). These are siddhis* beginning with stopping the hair turn- 
ing white (palitastambha) and culminating in the “great jewel” 
(maharatna) of the destruction of old age and death (KJN 17.12- 
1)e(H.1.] 

6. Another list appears in the TiUd (7.6): 1. vidya*, 2. 
dhyana*, 3. samadhi*, 4. yoga*, 5. ndda*. [S.V.] 

7. [<4] Als die ,,fiinf Juwelen” unter den Tantras nennt PadS cp 
33.204-205b folgende Texte: Padma, Sanatkumara, Paramasam- 
hita, Padmodbhava, Mahendra. Vg]. dazu auch RASTELLI 2006, p. 
123. Die ersten drei dieser Texte liegen uns in Editionen vor. Von 
der Padmodbhavasamhita existieren, soweit bekannt, nur Manu- 
skriptfragmente (SMITH 1978, pp. 51f.; PARAMPURUSHDAS/SHRU- 
TIPRAKASHDAS 2002, pp. 91f.). Die Mahendrasamhita ist uns nur 
aus Erwahnungen in den Samhitas bekannt, z.B. in Samhita-Listen 
(siehe SCHRADER 1916, p. 9). Abgesehen davon, daf diese finf 
Texte in der PadS als eine Gruppe dargestellt werden, gibt es noch 
weitere Hinweise darauf, da sie sich inhaltlich nahestehen und im 
selben religids-sozialen Umfeld verwendet worden sind. So haben 
die drei uns bekannten, PadS, SanS und ParS, einige gemeinsame 
Textpassagen, und die SanS bezieht sich mehrmals auf die Mahen- 
drasamhita und einen Text namens Padmodbhava (siehe RASTELLI 
2006, nn. 50 und 264). Inhaltlich kénnen sie, soweit ihr Inhalt 
bekannt ist, der Kategorie der rajas-haften von Weisen verkiinde- 
ten (munibhdsita*) Lehrwerke zugeordnet werden (so wie diese in 
der ParS beschrieben werden), und ParS 10.380-381b nennt Sa- 
natkumara und Padmodbhava explizit als rdjasa munibhdasita-Tex- 
te (RASTELLI 2006, pp. 119-123). Alle Samhitas, die Yamuna in 
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seinem AP zitiert, abgesehen von der ISvarasamhita, die nicht mit 
dem uns bekannten gleichnamigen Text identisch ist, gehoren zu 
den paficaratnas, namlich: SanS, ParS und Padmodbhava (siehe 
,Index of Texts Quoted“ in der Edition des AP,). Es ist méglich, 
daB diese Texte speziell von einer Subtraditon innerhalb des 
Paficaratra verwendet worden sind, der auch Yamuna angehort hat. 
[M.R.] 


paftcaratra, n.nt., Vv. S.V. pancaratra. 


pafica vaktrani, n.nt.pl. [A], cing visages ; five faces; fiinf Ge- 
sichter. 

The paficabrahma* form the five faces of Sadasiva*. Thus 
vaktra may be used as a synonym for brahmamantra (v. s.v. panca 
brahmani) (e.g. TA 16.160), especially in the collocation vak- 
tradnga. Various accounts of the genesis of scripture relate that dif- 
ferent branches were first enounced by these five faces. The most 
famous of these is that according to which the five tantric streams 
(paficasrotas*) emerge from the five faces: the Garudatantras* 
from Tatpurusa* in the East, the Bhitatantras* from Sadyojata* in 
the West, the Bhairavatantras* from Aghora* in the South, the Va- 
matantras* from Vamadeva* in the North, and the Tantras of the 
Siddhanta* from the upwards-facing Isana* face. Thus PKam 1.21: 
siddhantam garudam vamam bhitatantram ca bhairavam | 
urdhvapirvakuberapyayamyavaktrad yathakramann ||. For 
annotation of Abhinavagupta’s presentation of this in the MVV, 
see HANNEDER 1998, pp. 184-227. See also HANNEDER’s Appen- 
dix I, pp. 237-268, which gives the text of the Srikanthiyasam- 
hita’s account of the Saiva canon. (A shorter account is to be found 
in PLSS 2.105ff.) 

Probably in imitation of Sadasiva, many non-Saiddhantika tan- 
tric deities have five faces, e.g. Svacchandabhairava (SvT 2.89) 
and a number of members of his retinue, for instance the anthro- 
pomorphised forms of the five brahmamantras* (SvT 2.107). The 
five-faced Gayatri* of ST 21.15, who is popular in today’s calen- 
dar art, is probably also calqued upon Sadasiva (GOODALL 2006b). 
[D.G.] 

The NiMukh (ch. 3-4) relates the five faces of Siva with all 
religio-philosophical dogmas belonging to Hinduism: the West 
face with the Laukikadharma which includes devotion to various 
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folk and Puranic deities; the North face with the Vedadharma 
which includes all the practices of four stages of human life; the 
South face with the Adhyatmika that includes knowledge and prac- 
tices of Sankhya and Yoga; the East face with two types of Ati- 
marga*; and [sana face at the top with the Mantramarga* which is 
taught in the main Ni MuSi and other books following NiMukh 
(indications of these associations are found in NiMukh 3.191, 
4.40-41, 4.41-42, 4.130, 4.133-136). [D.A.] 

Whereas the NiMukh speaks of faces (without identifying them 
with mantras) from which branches of Saiva and non-Saiva learn- 
ing emerges, the Ni GuSii instead speaks of the Mantramarga and 
four branches of the Atimarga (v. s.v. paSupata) emanating from 
the five brahmamantras, which it does not identify as faces 
(though this is perhaps explicit), nor as belonging to Sadasiva. (In- 
deed neither text makes the latter connection.) Thus, according to 
Ni GuSi 12.17-18, what is Saiva (Saivam, viz., presumably, the 
Mantramarga) emerges from ifana, what is Vaimala* emerges 
from tatpurusa, the Pramanas* (pramadnam) come from hrdaya 
(viz. from aghora), and what is Karuka* from vamadeva. [D.G.] 


paficavaha, n.m. [4\], cing courants ; five currents; fiinf Str6me. 

A technical term of the Krama* that denotes various sequences 
of five entities. These sets of five are often homologised. 

1. The five divine functions or manifestations: creation (srsti*), 
maintenance (sthiti*), withdrawal of the world (samhdra*), name- 
less (anakhya*, an equivalent of the act of concealing, tirodhana*) 
and light (bhdasda, standing for the manifestation of the deity and 
grace, anugraha*). See e.g. Kramasadbhava as cited in MM 40; 
MahP 4.7. Sitikantha 5.1 points out that there is no fixed place or 
function for these five in the Krama sense, contrarily to the more 
common use of these words. 

2. These divine functions are homologised with a fivefold 
manifestation of the Lord (vahah paramesvarasya sphuranadha- 
rah) in five sets of goddesses: Vyomavamesvari, khecari (2)*, 
dikcart*, gocari, and bhicari*. These five also correspond to five 
sonic manifestations. See Kramasiddhi as cited in MM 37. 

3. The set of five may denote five objects of knowledge (pan- 
cavidham prameyajdtam): the subject of knowledge (pramatr*), 
his ability to know (tacchakti/prama), his means of knowledge 
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(pramana), its expansion or manifestation (tadvijrmbha) and its 
embracing [its objects] (tatkrodikarya) (MM 37). 

4. paficavaha can denote a sequence of five identities of the 
five voids (paficakasa), used in internal (yogic) puja*. They are 
called the matrix (yoni*), the great matrix (mahdyoni), the conch 
matrix (Sankhayoni), the lotus matrix (padmayoni) and the celestial 
matrix (divyayoni). See MahPy 8.6-11. Cf. MahPa(D) 178-179 
with an almost identical sequence, which does not use the term 
pajricavaha here. [J.T.] 


paficavyoman, n.nt., Vv. 8.v. vyomapaiicaka. 


paficaSuddhi, nf. [©], quintuple purification ; five purifications; 
fiinffache Reinigung. 

1. [Xt] paficasuddhi bezeichnet eine Gruppe von fiinf Reini- 
gungsritualen vor der Durchfiihrung des eigentlichen Verehrungs- 
rituals. Obwohl natiirlich Reinigungsrituale vor dem Verehrungs- 
ritual im Paficaratra allgemein iiblich sind, ist es nur selten eine 
Gruppe von explizit fiinf Ritualen. Der Begriff paficasuddhi selbst 
konnte bisher in drei Samhitas gefunden werden. Die SriprsS zahlt 
unter dieser Bezeichnung folgende auf: sthadnasuddhi*, pdtra- 
Suddhi*, bimbasodhana (v. s.v. bimbasuddhi), Gtmasuddhi* (= 
bhitasuddhi*, dehasuddhi*), mantrasuddhi* (?) (28.23-24b), die 
MarkS dehasuddhi, mantrasuddhi, sthanasuddhi, dravyasuddhi*, 
bimbaSuddhi (18.2-3), die AnS bhitasuddhi, dravyasuddhi, 
sthanasuddhi, patrasuddhi und bimbasuddhi (17.21-26b). [M.R.] 

[A] Five purifications that must precede daily worship (nitya- 
puja*). They are atmasuddhi, sthanasuddhi, dravyasuddhi, man- 
trasuddhi and lingasuddhi*. For the absence of such a list of five 
in early scriptures, v. s.v. dravyasuddhi. 

2. A group of five purifications that begins with the rite of nir- 
iksana*: v. s.v. niriksanddi. [D.G.] 


paficasamskara, n.m. [3<], les cing rites de préparation ; the five 
rites of preparation; die fiinf Zuriistungen. 

Die ,,fiinf samskdras“ sind ein Element der Initiation (diksa*) 
und bestehen aus tapa*, pundra* (v. s.v. urdhvapundra [2]), na- 
man*, mantra* und yadga*. Sie werden haufig als typisch fiir das 
Paficaratra angesehen, erscheinen aber nur in relativ wenigen und 
nur in jiingeren Samhitas. Fiir Beschreibungen siehe IS 21.283c- 
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325 ftir tapa, pundra und naman und, nicht explizit als Elemente 
der pancasamskaras ausgewiesen, 21.442c-444b fiir mantra und 
yaga; SriprsS 16.109-141b; BhT 24.36-39; ParasgaraS 4.158c-169. 
Erwahnt werden sie auch z.B. in SesaS p. 229,3-4; vgl. auch die 
Diskussion in SatSBh 382,20-387,22. 

Bei den Srivaisnavas, wo die Zeremonie der paficasamskaras 
auch als samaSrayana bezeichnet wird, bildet diese die Initiation in 
die Tradition; siehe RANGACHARI 1986, pp. 34-37, RAMAN 2005 
und 2007. [M.R., M.C.-D.] 


paftcasrotas, n.nt. {/\}, cing courants ; five streams; fiinf Stréme. 

The five scriptural “streams” of Saiva tantric literature that 
emanate from the five faces of Sadasiva*: v. s.v. pafica vaktrani. 
The Siddhanta* and the Bhairava-* (or Daksina-*) streams are the 
best represented in the surviving literature. The religious traditions 
based on these five streams are to some extent independent and 
have rival claims to superiority, but they do not dispute each oth- 
ers’ claims to authority as being the teachings of Siva. Vairocana’s 
(broadly Saiddhantika) account of the Saiva scriptural canon ac- 
count begins (PLSS 2.105): paficasrotahsu ye pafica samayah 
Sambhunoditah | tesdm Gcaranan nityam acarya iti kirtyate |. A 
number of Saiva scriptural traditions do not figure in this scheme. 
See SANDERSON 1988. [D.G.] 

— dmndaya, tantrasankara, daksinasrotas, yoginivaktra, sadar- 
dha, sasthasrotas. 


paficaksara, n.nt., paficaksari, nf. [A], celui avec cing syllabes ; 
the five-syllabled; das Fiinfsilbige. 

This expression can refer to any mantra with five syllables, but 
normally refers to the non-tantric mantra NAMAH SIVAYA. For a dis- 
cussion of this and of variant forms, see BRUNNER 1963, pp. Xxxii- 
xxnitie[Cs:Ky] 

For an alternative Sakta* form, see TSB 6.3 borrowed by KMT 
5.2: NAMAS CAMUNDE. [J.T.] 

— sadaksara. 


paficangabhiisana, n.nt. [O], les cing parures du corps ; the five 
body ornaments; die fiinf Schmuckstiicke fiir den K6rper. 

[A\] A set of five ornaments to be offered to an acarya*. Lists 
vary, but mostly include golden rings (hemdnguliyaka), bracelets 
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(kataka*), armlets (keydra), earrings (kundala*) and a golden 
Brahminical thread (hemayajfiopavita), or, as the SP has it, seal- 
rings (mudra), a tiara (makuta), a necklace (hdra), earrings (kun- 
dala) and bracelets (kankana). The SP (SP4 2.94) also includes 
clothes as another element (vdsas, v. SP4, p. 101, n. 187). KMT 
3.99 lists two types of bracelets, armlets, the necklace and rings 
(katakankanakeyuraih kanthimudrangultyakaih). [J.T.] 

[xt] Laut PadS kp 9.22ab sind die fiinf Schmuckstiicke zu Be- 
ginn der pratistha (1)* dem dcarya zu geben, und er muB sie wah- 
rend der pratistha tragen (PadS kp 27.3; SriprsS 5.20, 21.5, 
24.102d, 45.15; MarkS 21.55,; BhT 6.54). PadS kp 9.34-35b und 
BhT 6.55 geben folgende Liste: hadra, upavita, kataka, keyura, 
angultyaka. Fir die Durchfiihrung anderer Rituale werden diese 
fiinf Schmuckstiicke nicht erwaéhnt. [M.R.] 


paficangamala, n.m. ou nt. [A], les cing souillures du corps ; the 
five impurities of the body; die fiinf Unreinheiten des K6rpers. 

Five impurities of the body or impurities of five body parts. 
This is a group of impure substances often mentioned in the 
PBY(H) (e.g. 5.9, 62.130, 69.37, 70.79), in which it is commonly 
used to smear over other impure offerings. No list is given (and 
Manu 5.135 gives twelve of them), but in the context substances 
such as saliva (nisthivana), semen (Sukra, for which the syn. liriga- 
mala is also given) and dust on one’s feet (pa@dapamSu) are men- 
tioned. V. also UddamareSvaratantra 9.8cd. [J.T.] 


paficacarya, n.m. [A], les cing maitres ; five teachers; fiinf Lehrer. 

These are five types of musician who participate in rituals in 
some South Indian Temple Agamas (PKam 4.391; Su kp 10.28; 
PKar 108.20; AA 16.24-26; CS 13.83). The Vijayottarasamhita of- 
fers this definition (443c-444b): nartako mardana§ caiva gayako 
vamsakas tatha|| tandimoravikas ceti paficacarya udahrtah |. 
“Dancer, drummer (?), singer, flautist, Tandimoravika (?): these 
are taught to be the five teachers.” The last of these is called the 
Mauravika in UKam 73.15 and clearly plays the murava drum 
(73.22). But it is possible that the term is not always to be under- 
stood to refer to five musicians. An early attestation is to be found 
in Trilocana’s 12th-century PCS; (583). See also DAVIS/ORR 2007, 
pp. 776-777. [D.G.] 
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pancatman, n.m. [A], cing mes ; five selves; fiinf Seelen. 

In KMT 25.1-28, five Selves are enumerated: para, pardpara, 
siddha, prasiddha and pudgala. Their sizes are given as 100, 96, 
84, 36, 34 crores (of arigulas?) respectively. In a complex simile 
(with upanisadic echoes) in KMT 25.7ff. the human body is de- 
scribed as being drawn, like a chariot, into experiences by the 
pudgalatman* (the horse/ox?), who is impelled by the siddhdat- 
man* (the hands of the charioteer?), following the instructions pro- 
vided by the pardtman and the pardpardatman (the eyes of the char- 
ioteer?). See an analysis of the passage in question in GOUDRIAAN 
1990, pp. 48-52, and see also p. 129 in GOUDRIAAN and SCHO- 
TERMAN’s introduction to their edition of the KMT. [Cs.K., H.I.] 


paficadhara, n.m. [A], cing supports ; five supports; fiinf Sub- 
strate. 

Sometimes syn. paficadhikarana. 

Five supports in which Siva is present in the course of initia- 
tion (diksa*). See SP3, p. 29, enumerating the mandala*, in which 
Siva witnesses the ritual of initiation, the vase (kalagsa*), in which 
he protects the rite, the fire (vahni), in which he receives the 
homa*, the disciple (Sisya), in whom he releases the bonds (paga*) 
and in the guru*’s self (svatman), through whom he bestows his 
grace (anugraha*). [J.T.] 


paficadhikarana, n.nt. [A], cing lieux ; five places; fiinf Orte. 

1. Five loci of worship, namely the pot (kumbha*), the vase 
(kalasa, i.e. the vardhani*), the mandala*, the fire (agni) and one’s 
self (svatman), all of which must be seen as one and identical with 
Siva, according to TS 14.7. (Note that loci of worship can be enu- 
merated as six, four or three elsewhere.) 

2. V. s.v. paficadhara. [J.T.] 


paficanna, n.nt. [O], les cing nourritures ; the five foods; die fiinf 
Speisen. 

[A\] This collocation seems not to be particularly old and it 
may be found referring to differing lists of five items. In the chap- 
ter devoted to nisipaja in the SUA (3rd ch. in T. 1003, pp. 28-30) it 
is said to consist of cooked rice with mung beans (mudganna), 
cooked rice with molasses (guldnna), cooked rice by itself (sud- 
dhanna), cooked rice with milk (payasdnna), and rice cooked with 
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peas (?) (krsardnna). In the AA, however, the chapter on cande- 
Sarcana (ch. 47 in T. 3) appears to define the list as snadna*, va- 
stra*, gandha*, puspa and naivedya*. (But perhaps pafcanna here 
is an error for paficadmSa, intended perhaps as a synonym of pafico- 
pacara*?) Saivabhiisana 108 furnishes two lists: sesamum, mus- 
tard, sour curds (?) (amla), mung beans and mdsa beans; and 
wheat, rice, barley, bamboo (vainava), and wild rice (nivara). 
[D.G.] 


paficabjamandala, n.nt. [A], mandala 4 cinq lotus ; five-lotus 
mandala; Fiinf-Lotos-mandala. 

A five-lotus mandala* called the payicabja is taught in Kir 40 
for worshipping the vratesvaras*, of whom there are here said to 
be five, at the end of the performance of a vrata*. Four lotuses of 
different colours are arranged around a central white lotus. Among 
the basic mandalas described in the end of ST 3 (from 3.102 on- 
wards), which include the sarvatobhadra* and the navanabha*, a 
paricdbjamandala is mentioned, but it is simply said to be like the 
navanabha except for being without svastikas. [D.G.] 


paficamrta, n.nt. [OC], cing nectars ; five nectars; fiinf Nektare. 

1.1 [A\] Five nectars or five kinds of divine food used for the 
ablution of a linga*. In SP4, pp. 33, 91, 143 the term is mentioned 
together with the paficagavya*, but without it, e.g., in SP2, p. 85 
and SP4, p. 217. As BRUNNER remarks in SP4, p. 91, it is prepared 
in a way similar to the paficagavya (see SP1, pp. 200 sqq.); it is a 
mixture of milk (payas), coagulated milk (dadhi), clarified butter 
(ghrta), honey (ksaudra) and cane sugar (Sarkara). These ingredi- 
ents are prepared with the recitation of the five brahmamantras (v. 
s.v. panca brahm4ni) starting with iSANA*, and the ablution of the 
linga is performed with them while reciting the milamantra*. See 
also TA 28.173. In the South-Indian tradition, four other sub- 
stances, bananas, jackfruit, mango and water with sandalwood fra- 
grance can be optionally added, in which case the nine elements 
are placed on a mandala* of nine squares, see notes and references 
imSP1,ps200aaig 

[Xt] According to the Pajicaratra texts, pafcamrta also consists 
of milk, coagulated milk, clarified butter, honey and cane sugar 
(MarkS 30.35c-36; AnS 29.8). [M.R.] 
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1.2 [A] The Five Nectars are said to include sesame and rice 
grains, honey, purified butter and milk in NT 6.16, which pre- 
scribes it for offerings into the fire (homa*), to destroy all evil be- 
ings (sarvadustanivarhanah). 

2. Five impure substances, probably the same as the Five Jew- 
els (v. S.v. paficaratna [1]*), said to be the syn. of the Liquid of 
Non-trembling (niskamparasa, perhaps implying that they are to 
be consumed without hesitation) in TAV 27.41. Also syn. of the 
Five Purifiers (payica pavitra), which include kundagola*, urine 
(Sivambu*) and other substances according to BhaiM 270-274, 
which declares them to be the same as paficabhita (see meaning 
3). BhaiM 334 also uses the expression mahapaficamrta (maha- 
meaning human, as opposed to meaning 1). Probably this or a sim- 
ilar meaning is intended in a number of lists that include various 
collections of impure substances, e.g. in PBY(H) 93.44; KMT 
24.108, but see also meanings 3 and 4. 

3. Five constituents of the body, syn. paficabhiita, that can be 
extracted from another person’s body for siddhi*, usually by Yo- 
ginis* as in TSB(D) 16.167. V. s.v. paficadmrtakarsana. These five 
may be intended in PBY(H) 70.18 sqq. describing a gartdydaga, in 
which four constituents are clearly named: semen (sukra), blood 
(rakta), fat or marrow (medas, mentioned twice) and sneha (an- 
other bodily liquid). PBY(H) 62.106 prescribes the caru to be 
made from the five nectars, i.e. the five bhiitas listed in 62.103- 
104: blood (rakta), flesh (mamsa), fat or marrow (meda[s]), skin 
(tvac) and sneha. 

4. Title of a text. This title figures in a list of Tantras in SYM 
29.15 and in JRY satka 1, 36.17 (ed. SANDERSON, see TORZSOK 
1999); as well as in the introductory portion before the JianaP(G), 
verse 20. A text of the same title is cited (on siddhis associated 
with the fingers, mentioning the propitiation of the circle of Moth- 
ers, matrcakra*) in TAV 15.281. [J.T.] 


paficamrtakarsana, n.nt. [A], extraction des cinq nectars ; ex- 
traction of the five nectars; Extrahieren der fiinf Nektare. 

Syn. paficamytakrsti. 

The practice, particularly associated with Yoginis*, of 
“extracting” (akarsana*, akrsti; GVkrs) the five bodily essences or 
“nectars” (paficamyta*) from a victim. Most frequently the sub- 
stances sought are referred to as nectar(s) (amrta, pancamyta *), but 
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sometimes elemental constituents (bhiitas*; NT 20.34a; PBY{H] 
3.204b and 205a), blood alone (rakta, rudhira), or in one case the 
vital airs (NT 20.2cd: katham parapurat pranan ksanad akarsa- 
yanti tah |). A number of Saiva sources delineate invasive yogic 
methods for paficamrtakarsana; SANDERSON (2009, p. 184, n. 444) 
provides a detailed account from the PBY(H) (3.198c-207) and 
makes reference to a number of others, including TA 16.35c-51b 
and JRY satka 3, ch. 5. MalM, contains a more literary description 
of the practice in the voice of a Yogini, Kapalakundala, who 
credits it with fueling her flight (V, v. 2). Methods for extracting 
the nectars, such as the “subtle” (siksma) yoga of the Yoginis 
described in NT 22b-37c (on which see parakadyapraveSa), involve 
entry into the victim’s body and extraction via the nddis* of sub- 
stances that are then offered to the deities installed in one’s own 
being. According to NT 20, “extraction” entails the victim’s death 
— its “liberation” — for the jiva* is assaulted and drawn out (tatksa- 
nad dnayej jivam mudradmantraprayogatah, 20.36ab; cf. TA 
16.46c-47). The methods may involve ritual supports, such as a 
cakra* (PBY[H] 14). 

In addition to such yogic methods, a number of sources refer to 
Yoginis invading the body through its apertures or weak points 
(chidra*) and stealing the bodily essences; note, e.g., KuS 12 (on 
which see dikcari*), which specifies the symptoms of one thus 
victimized (Gkarsita). Such attacks are particulary characteristic of 
pernicious varieties of Yogini — hence Abhinavagupta’s warning to 
guard one’s vulnerable points (chidrani samrakset, TA 28.371c) in 
encounters with them, called hathamelaka* (see also priyamela- 
ka*). TSB(D) 16.157-220 provides a vivid description of the pred- 
atory habits of certain female spirits in a taxonomy of their clans 
and subclans. The cumbika (“Kisser”), for instance, feeds while 
kissing (cumbamana samasnati [conj.; samascati, semamndati 
mss.]), the nakracusi* (“Nose Sucker”) sucks nectar while gazing 
at the tip of the nose, and so forth, thus gaining powers such as 
invisibility and shape-shifting (e.g., tato *ntardhanam apnoti riipa- 
sya parivartanam, 205cd). [S.H.] 

— davi, nddyudaya. 
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paficayatanadiksa, n.f. [A], initiation [au systéme] des cing sup- 
port ; initiation [into the system} of five loci; Initiation [in das Sys- 
tem] der fiinf ,,Stiitzen“. 

Raghavabhatta’s commentary on ST 4.87 records a form of 
initiation (diksa*) in which five deities are involved. They are to 
be installed and venerated in four pots arranged in the intermediate 
directions around a central fifth pot. According to a work that he 
quotes called the Jnanamala (the same passage is quoted with the 
same attribution in the Purascaryarnava, pp. 387-388), these are 
Siva, Visnu, Devi, Surya and Vighnesa. Any one of these may be 
chosen as the central deity. See HDhS vol. 2, p. 717 and BUHNE- 
MANN 1988b, particularly pp. 49-51. [D.G.] 


pajficartha, n.m. [ A}. 

1. A Pasupata (e.g. in PLSS 2.169). So called because the only 
Pasupata system of which texts survive teaches five entities, name- 
ly karya, karana (3)*, yoga*, vidhi*, and duhkhanta* (these are 
identified by Kaundinya, e.g. in his PABh on PasS 1.1). In the JR 
(p. 229) and in PCS; 331, both passages being discussions of the 
prayascitta* to be undertaken for consorting with followers of 
other religions, the paficarthas are grouped with, but distinguished 
from the k@lavaktras (= Kalamukha’*). 

— padartha. 

2. (In compound) The five above-mentioned entities of the 
Paficarthika-Pasupatas (commentary on the GK passim). 

3. The first of the eight Lakula scriptures divinised as world- 
ruling Rudras in the cosmography of the Ni GuSi 7.245 (adapted 
and adopted into the SvT as 10.1134). This scripture, the Paficar- 
thapramana, appears to be the only one of which a substantial 
quotation survives: see SvTU ad 1.41-43. 

4. The expression paficarthah is used to refer to the five gross 
elements (mahabhita*) in SvT 10.927 (= TSB[D] 10.967). [D.G.] 


paficavaranapaja, n.f., [O], vénération des cing entourages/de ce- 
lui qui a cing entourages ; veneration of the five circuits/of one 
who has five circuits; Verehrung der fiinf Kreise/dessen, der fiinf 
Kreise hat. 

[A\] From the twelfth century, in the regularly daily Saiddhan- 
tika worship of the paddhatikaras it was standard practice to encir- 
cle Sadasiva* with five circuits (@varana*) of divinities, the inner- 
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most circuit containing the brahmamantras (v. s.v. parica brahma- 
ni) and angamantras*, the second the Vidyesvaras*, the third the 
Ganesas (v. s.v. ganapati [1]), the fourth the dikpdlas* and the 
fifth the weapons of the dikpalas (lokapdaldastra*). We find this ar- 
rangement in existence much earlier (Kir 20.30ff. [defective in the 
edition]), but the surviving Saiddhantika paddhati*-tradition was 
based on the DviK (see SANDERSON 2003/2004, p. 358, n. 24), 
which teaches a single inner circuit without netra* and without the 
brahmamantras (cf. SP1 3.85ff.). Only in the twelfth century does 
this feature seem to have been abandoned by the paddhatikaras 
(e.g. AP, pp. 107ff.; PASt 47ff.). In the JR, Jiianasambhu gives 
first the single inner circuit containing only five angamantras and 
then, along with much discussion, teaches pancavaranapuja as an 
alternative (pp. 108ff.). 

In pre-twelfth-century texts, a full set of circuits (four or five) 
is often taught only for occasions of naimittikapuja*, in other 
words, when, for instance, a diksd* is to be performed (e.g. Kir 20; 
SardhaSatika 122b and following, fol. 6r; MatP kp 7.4c-6b); and a 
simpler yaga* is enjoined for every day (e.g. Kir 14; SardhaSatika 
120-122a, fol. 5v-6r; MatP kp 3.83c-91 and Ramakantha’s 
commentary thereon). For further discussion and references to 
other yagas, see GOODALL et al. 2005, pp. 23-26. [D.G.] 


pancastaka, n.nt. [A], les cing octades ; the five ogdoads; die fiinf 
Achtheiten. 

Five ogdoads of bhuvanas* that correspond to firthas (1)* on 
earth. For references, v. s.v. guhydstaka. [D.G.] 


paficasana, n.nt. [A], les cing trones ; the five thrones; die fiinf 
Throne. 

In most of the Saiddhantika scriptures that are transmitted only 
in South India and of which no quotations are to be found until 
well after the twelfth century, the throne of worship (dsana*) is di- 
vided up into five sections (paficdsana) that seem sometimes to be 
said to be usable independently for different types of office per- 
formed for the deity (PKar 30.252b-253 quoted and discussed by 
BRUNNER 1963, pp. 176-177). These are, starting from the bottom 
in the order given in the Ajp (kp 20.143ff.), anantasana*, simhasa- 
na*, yogadsana*, vimaldsana*, and padmdsana*. Ananta* himself 
is the anantdsana; the simhdasana is above him and consists of the 
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lion-feet of dharmddi*, their supporting struts (gatraka*) and of 
the upper and lower blankets (chadana*), and the three gunas*. 
The yogasana above that consists of the four tattvas (1)* of avyak- 
ta*, niyati*, kala* and kala* in the principal directions. The vima- 
lasana then has, one above another, the tattvatraya* of dtman (1)*, 
vidya* and siva*. Above that is the padmdsana, with the nine 
Saktis beginning with Vama* and ending with Manonmani* sur- 
mounted by the three discs of the sun, moon and fire with their 
presiding deities (dhamatraya*). The entire structure is the sivdsa- 
na* (Ajp 20.158). Other texts that include the five thrones are: Rau 
kp 10.20cd; Su kp 8.100-102 (where it is not clear what the yoga- 
sana is, although it appears as though there had been an intention 
of defining it); UKam 1.49-53 (where vimaldsana and yogdsana 
are inverted); and Vira, 4.42-43, and ch. 38, where the order is 
rather anantdsana, yogdsana, simhadsana, padmasana, and then vi- 
maldsana. Almost all the secondary literature anachronistically 
reads back the pajficdsana into earlier descriptions of thrones (e.g. 
BRUNNER 1963, pp. 154-177). No work that can be demonstrated 
to have been composed in the twelfth century or before has them. 
A South Indian Temple Siddhanta from which they are conspicu- 
ously absent is the PKam (ch. 4). Three of the names are self-ex- 
planatory; yogdsana might be related to yogapitha*, a term with its 
own uncertain history; no explanation suggests itself for the origin 
of the name vimaldsana. [D.G.] 
— nava Saktayah. 


paficopacara, n.m. [AJ], cing offrandes ; five offerings; finf 
Opfergaben. 

1. As in ordinary puja*, these include fragrant unguents (gan- 
dha*), flowers (puspa*), incense (dhiipa*), lamps (dipa*) and food 
offerings (naivedya*). A special interpretation of the various 
elements of pijjda, each assigned to a gross element (mahabhita*), 
can be found in SP1, p. 199, n. 77a, meant to explain the word 
paricopacaraa. [J.T.] 

The use of the term in Saiddhantika literature may not predate 
Somagambhu: SP1 3.77 (p. 199). [D.G.] 

2. The KuU (18.4 and 24.3) identifies these with the five 
makaras (v. s.v. paficamakara). [J.T.] 
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paficopanisad, n.f. [X*], les cing secrets ; five secrets, die fiinf Ge- 
heimnisse. 

These are five saktis* which are crucial elements in the ritual 
of the ParS. They play a crucial role in the creation described in 
the second chapter of the ParS (srstikrama*), since they constitute 
the subtle body of god and are the source of prakrti*, they become 
the world and they take on the form of mantras. They are listed in 
ParS 2.30 and PadS cp 33.12, where their names are given in the 
masculine (paramesthin, pums, visva, nivrtti, sarva) because they 
are god himself differentiated through his saktis into five aspects. 
They are the “senses” that enable god to perceive this world (ParS 
2.31: paficasaktimayo devah paramatma jagatprabhuh | paficen- 
driyasamayogah paficadha jnanam asnute ||). They appear often in 
the ritual (e.g. ParS 3.83cd-85ab; PadS kp 3.20ab, 26ab, 33ab; 
VisnuS 21.65-66, 88, 94cd). 

The description of their construction can be found in NaS 5.88- 
93ab and their wording is given in Ramanuja’s Nityagrantha 
182,17-20 as follows: OM SAM NAMAH PARAYA PARAMESTHYATMANE 
NAMAH; OM YAM NAMAH PARAYA PURUSATMANE NAMAH; OM RAM 
NAMAH PARAYA VISVATMANE NAMAH; OM VAM NAMAH PARAYA 
NIVRTTYATMANE NAMAH and OM LAM NAMAH PARAYA SARVATMANE 
NAMAH. (See also CZERNIAK-DROZDZOWICZ 2003). 

In PadS cp 8.125-127b in the context of the mahabhiseka when 
the paficagavyas* are used, they are associated: paramesthin with 
cow-dung (Sakrt), pums with cow’s urine (gomiitra), vifva with 
coagulated milk (dadhan), nivrtti with clarified butter (sarpis), 
sarva with milk (payas). [M.C.-D.] 

There are evident parallels with the conception of Sadasiva* in 
the Saivasiddhanta, but some striking differences, too (v. s.v. pafi- 
ca vaktradni). In early Vaisnava Tantras, at least in some of them, 
there were the pafica brahmdni* which constituted the subtle body 
of god. These brahmamantras seem to have been replaced by the 
five upanisanmantras in subsequent Vaisnava Tantras. It is note- 
worthy that the mantra of paramesthin, one of the five upanisan- 
mantras, is found in SvaP (8.*20) as the stha@panamantra. [D.A., 
D.G.] 

— paricamantratanu. 
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pahjara, n.nt. [A], cage ; cage; Kafig. 

1. A cage formed by mantras, v. s.v. astrapanjara. {D.G.] 

2. Le terme peut désigner une catégorie de stotra a la louange 
d’une divinité ob est donné le dhydna* du mantra A réciter (japa*) 
et souvent en outre les impositions (nyasa*) de mantras ou de pho- 
nemes 4 faire sur le corps, ce qui a pour effet de protéger le récitant 
comme s’il se trouvait dans une cage protectrice. On trouve de tels 
stotra par exemple dans le Brhatstotraratnadkara. Des stotra de cette 
sorte seraient également nommés kavaca*, varman* ou raksda*: v. 
BUHNEMANN 1983 et 1992. [A.P.] 


pata, n.m. ou nt. [O}], tissu ; cloth; Tuch. 

Syn. sometimes of citrapata, patta. 

1. Cloth, inscribed with mantric and/or visual representations of 
the deities, occurs often in lists of substrates for worship, and is ac- 
cordingly among the major “external aids” (bdhyah abhyupayah) 
mentioned in TA 6.3-4 (v. s.v. bahyapijd). The term citrapata is 
sometimes used, perhaps in cases of pictorial or colourful 
representations; see e.g. IsgP (mantrapdda 32.127, 15.19, 35.26, 
35.139). The inscribed pata may be refered to as a yantra*; cf. the 
expression yantrapata (“pata inscribed with a yantra”) in AhS 
45.50. In some cases patta* might occur as a synonym, though 
perhaps by way of confusion (note the synonymity of netrapatta 
and netrapata*, the former e.g. in TA 29.196a and the latter e.g. in 
SvT 2.103d). 

AhS 26.1ff. describes a yantra of SudarSana inscribed upon a 
pata; according to 37.56-57 and 42.29, one has the option of 
worshipping either his pata or arca (2)*. For another Paficaratra 
procedure see e.g. JayS 20.3ff. In IsgP, in various contexts one is 
given the options of drawing and worshipping the deity on a bhitti 
(wall) or pata (e.g. Il, 30.33ab: dhyatva japadikam kuryad bhittav 
Glipya va pate |); worship with either a linga* or pata (II, 30.61, 
30.96), or pratima* or pata (II, 34.66) as substrate; or is instructed 
to worship on a pata, and in its absence, to do so mentally (IsgP 
mantrapdada, 15.19: pravilikhya citrataracitrapatam vibhave yajet 
sati na cen manasa ||, “[After piirvaseva*,] one should write [the 
mantra] on a exceptionally well-decorated cloth, if one has the 
wealth, and worship [it]; or if not, one should [worship] men- 
tally.”’). 
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NT 18 describes a yaga* in which the lokapdlas (v. s.v. dik- 
patayah), along with their weapons (v. s.v. @yudha) are drawn and 
worshipped on patas placed in their respective directions ( 18.56: 
lokapalas tatha pijyah patesu svakrtisthitah | tatha hy astrakrtih 
karya daSadiksu samantatah |). 

Employment of patas in “magical” rites is common, especially 
so in the bhitatantras* and gdrudatantras*, such as KKGU(SI) 
and TvarMuSi(Sl) (cf. the Buddhist kriyatantra, Mafjusriyamila- 
kalpa). Note for instance a procedure for summoning a Yogini*, 
who is drawn on a pata, in TvarMuiSi(S]), fol. 30v (cf. IsgP, man- 
trapada 32.127, for a similar procedure involving a yaksini). In 
such contexts, one often employs a scrap of cloth from the crema- 
tion ground or from a corpse, terms for which include pretapata, 
pretakarpata, mahadpata, S‘masGnapata, and Smasdnakarpata (cf. 
TvarMiaSa[Sl], fol. 32r: Savasyaiva yad vadsas tatpatam grhnate 
sada, “One always uses cloth from the clothes on a corpse.”). 

— pratikrti, bhirjapatra. 

2. V. s.v. pracchannapata. 

3. V. s.v. dhvajapata. 

4. [A\] The Ni GuSi (11.82 and 14.109) teaches procedures for 
enchanting dark fabric that one wraps around the body to become 
invisible. In these cases nothing is drawn on the cloth. [S.H.] 


pataha, patahika, nn.m., patahi, patahika, nn-f. [O], type de tim- 
bale ; type of kettle drum; eine Art Pauke. 

A threefold classification of pataha drums, with a description 
of their role in temple ritual, is found in Vira, ch. 45 (bheritadana- 
vidhipatala). According to the PBY, it may be carried and played 
as an alternative to the damaru* drum in some observances 
(vrata*). Note, e.g., PBY(H) 21.90c-91b: gramasya daksine parsve 
ratrau paryatanam bhavet || patahikam vapi vaddyeta damarukafi ca 
muhur muhuh |, “Nocturnal wandering should be done at night to 
the south of a village. One should constantly play the patahika or 
the damaru.” Cf. JitinaP(G) 48-49. [S.H.] 


patta, n.m. ou nt. [O], tablette ; slab, plate; Tablett. 

1, [A] A slab or plate made from various materials, often used 
as a writing surface for a yantra*. A variety of options are men- 
tioned; note e.g. PBY(H) 14.240: mahapate likhen mantri sau- 
varn[e] rdjite ’pi va| tamre candanapatte va kdstapattena samli- 
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SS SS C(Citis 
khet ', “The mantrin* should write on a cloth from the cremation 
ground, on a gold, silver, copper, or sandalwood patta, or a 
wooden patta.” 

2. [O] V. s.v. netrapata. [S.H.] 

— pata. 


patanga, n.m. [O}. 

[2] 1. Name of a dvdrapdlaka* (in the wider sense). In a num- 
ber of South Indian Temple Agamas, the pair of divinities Patanga 
and Bhuvanga* (or Bhujanga) are venerated at the top and bottom 
of the door in the course of dvdrapiija*. It seems conceivable that 
they once represented flying creatures at the top and earth-creeping 
serpents (bhujanga) at the bottom (PKar 16.3; AA 24.4); but 
Patanga seems often to be placed at the bottom rather than at the 
top (e.g. Rau kp 10.15; Su kp 5.44 and 39.4). In the Vira, (35.33-4) 
they are placed upon the panels of the door (kavdta). (Could this be 
connected with the widespread practice in Calukya shrines of 
representing Garuda* on the lintel, clutching two serpents that de- 
scend on either side to frame the door, even in Saiva shrines?) 

2. Lintel? Occasionally we find patanga without Bhu- 
janga/Bhuvanga (CS 15.8-9; KumT 5.12), where the word appears 
instead to be used in the sense of the upper part of the door (thus 
the Tamil translation of the Kumaratantra and thus also, less 
plausibly, the translation of Rau kp 10.15 given by DAGENS/BARA- 
ZER-BILLORET 2000, p. 31). 

3. The word patanga, repeated twice, is the seventieth unit in 
the 81-pada vyomavyapin*. In the division of the MatP, it is given 
as the mantra of the second of the dikpatis* (kp 1.107); but it 
seems to be used as an independent mantra in other contexts where 
this identification seems not appropriate (kp 4.17). [D.G.] 

— ekaSitipada. 


patakd, n.f., pataka, n.m. ou nt. [O], banderole ; pennant; Fahne, 
Banner, Wimpel. 

1. {Z\] Banderoles can be used simply as ornaments, most com- 
monly of the sacrificial pavilion (mandapa*) (Ni MuSt 2G, 
VSikhT 33; PBY{H] 4; TSB[D] 9.22), but also of the vehicle that 
transports the dead to the cremation ground (SP3, p. 573), or of the 
ornamental archway of a mandala* protected under a raised can- 
opy (SYM 6.34). [J.T.] 
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[xt] For banderoles as ornaments of the mandapa see, e€.g., 
PausS (B) 4.142c-144b; AhS 45.34ab. For a detailed description of 
the form of a patakd see PadS kp 23.25-28. [M.R.] 

2. [A] Sg./pl. A flag or banderole is also offered as bali*: a 
flag brightened with kunkuma is raised for one of the deities of the 
site (vastudevatas*) in the course of the ritual placement of the 
founding stones of a temple or other building (silanyasa*) (SP4, 
pp. 50-51). However, several such flags can also be offered in a 
bali (among other things), as NiGu 14.15 shows. [J.T.] 

[xt] patakds are also offered at the piija*, e.g. SatS (V) 6.60d 
(= ParS 6.357b); JayS 12.71cd (= IS 2.121ab). [M.R.] 

3. [A\] Pl. Protective flags in the mandapa. In the course of the 
installation of a liriga*, eleven flags are to be placed in the sacrifi- 
cial pavilion, which represent the ten guardians of the directions 
and the centre and/or their respective weapons, starting from the 
East with Indra’s rainbow-coloured flag (representing the rainbow, 
called Indra’s bow, indradhanus). The others are blood-red, black, 
dark grey, moon-white, parrot-coloured, golden and crystal-col- 
oured. Brahma of the zenith is represented with red, Ananta with 
dark-blue, and a multi-coloured or white flag is placed in the cen- 
tre. For more information, including a discussion of what exactly 
these flags stand for, see SP4, pp. 86-88. SP4, p. 109 prescribes 
that the first ten (the central one is not mentioned here) should be 
worshipped to protect the sacrifice and to destroy obstacles or 
hindering spirits. They are clearly identified with the weapons of 
the eight dikpdlas*, Visnu’s disc and Brahma’s lotus here: the 
thunderbolt (vajra*), the spear (Sakti [5.]*), the stick (danda*), the 
sword (khadga*), the noose (pdsa*), the standard (dhvaja*), the 
mace (gada*), the trident (trisila*), the disc (cakra*), the lotus 
(padma). However, SP4, p. 113 states that they must be seen as 
(Siva’s) Powers (sakti*). (N.b.: BRUNNER understands sakti to re- 
fer to the arms of the lokapdlas here, understanding Sakti in the — 
unrecorded — general meaning of “weapon”, and the compound 
patakasakti in patakasaktisamyuktam as a tatpurusa, “Powers of 
the Flags”, but it is rather Sadasiva*’s [nine] Saktis that may be al- 
luded to here in a karmadharaya compound, “accompanied by his 
Saktis [manifested] as flags”. The number of the flags may not 
have been very strictly defined, as seen from the shift from eleven 
to ten — and then to nine — in the above mentioned passages.) 
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The same protective flags seem to be meant in what is proba- 
bly the earliest occurrence of this idea, in NiGu 2.69 sqq., describ- 
ing them also in the course of the installation of a liriga. But here, 
eight large standards (mahadhvajah) are to be fashioned represent- 
ing the lokapdlas (dikpdlaripa[h}), while (eight) banderoles must 
be erected representing the weapons of each guardian of direction 
(svadisapala-m-astrena patakdni samucchrjet = samutsrjet). NT 
18.53 also mentions eight patakds of various colours in the context 
of a mandala, but they may be ornamental rather than representa- 
tions of the /okapdlas and/or their weapons. [J.T.] 

[Xt] Ten flags are offered to the guardian deities of the ten 
directions: yellow in the East, red in the South-East, indigo in the 
South, black in the South-West, white in the West, yellow in the 
North-West, green in the North, of all colours in the North-East 
(SvaP 5.21-23 = DevaP 6.28-30). Two more white flags are of- 
fered to the lord of serpents and Brahman, who guard the nadir and 
zenith respectively (DevaP 6.31; not found in SvaP). [D.A.] 

4. [A] Flags for siddhi*. Strips of cloth from flags and banners 
(probably gathered from a battle-field, rangabhiimi, which is the 
place prescribed for this rite) are used to make a canopy above a 
Yogini*-goddess (probably Parapara [5]*), who is visualized as 
devouring the enemy’s army, in the description of the siddhi of 
conquering the enemy’s army (sainyabhanga) in TSB(D) 20.68- 
79. The TSB(D) (20.91 sqq. and 103 sqq.) prescribes two other 
siddhis of this kind, which it names “the raising of a flag” (pataka 
cocchrayo vidhih/patakaya samucchrayam). In the first one, after 
the visualization and worship of the terrifying form of Para (1)*, 
Apara* or Parapara (the prescription is unclear), the practitioner 
should bring along eight old prostitutes and offer them meat and 
wine for their pleasure. They must then hold one flag each (correct 
kandalam to kadalam) in the left hand, and naked, reciting the pre- 
scribed mantra, charge against the enemy’s army. As soon as the 
army sees the flags, it will perish. The second prescription enjoins 
a mandala with various mantras and the enemy’s name written on 
it, and the raising of a flag, at whose sight the enemy shall perish. 

5. A mudra*. Syn. dhvaja(mudra) in TSB(D) 8.46-49. The in- 
dex finger of the left hand should be raised pointing upwards, 
while the index and middle fingers of the right hand should join its 
tip. The other fingers of the right hand need to be held in a closed 
fist, but the four other fingers of the left must be extended and 
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moving (thus probably imitating the fluttering of the banner). See 
also TSB(D) 14.264. However, it is interpreted by BRUNNER as 
simply having the hands open, facing upwards in SP1, p. 100n., to 
perform the proksana*; cf. Siddhantasekhara pp. 309-310 cited at 
SP3, p. 83. 

6. Name of a goddess in KMT 21.96. [J.T.] 


pati, n.m., [O], le Seigneur ; the Lord; der Herr. 

[A\] This is commonly, but not invariably, the title of one of 
the didactic categories (paddrtha*) of a Siddhantatantra*, usually 
along with pasu* and paga* (SJU[G] 27.32 [Tanjore ed. 31]; Kir 
1.13; Mrg vp 2.1-2). The category may comprise not just the 
beginninglessly liberated Siva, but also liberated souls, who are 
also Sivas (KirV 1.13.20-21), or it may include these as well as 
officiants of the upper reaches of the universe, such as mantreSva- 
ras* and vidyes§varas* (commentary on Mrg vp 2.1). [D.G.] 

— pasupati. 


patijfidna, n.nt. [A\}. 
1. Syn. of patisdstra*, e.g. in SvaSS 2.3; Pau(C) 1.94. 
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patipasupa$a, n.m. [Z\], le Seigneur, l’Ames liées, les liens ; the 
Lord, bound souls and bonds; der Herr, die gebundenen Seelen und 
die Fesseln. 

The triad of Siva, bound souls and bonds. An alliterative list of 
three fundamental categories of the Siddhanta (TPr 5) which is 
used as the list of didactic categories (padartha*) in at least one 
early scripture (Mrg vp 2.2) and as part of such a list elsewhere 
(Kir 1.13; SJU[G] 27.32). The triad of pasu*, pati* and pdsa* is 
presumably inherited from the Pasupatas: see PasS 1.1 and PABh 
ad loc., which defines the bonds as the totality of instruments and 
effects (v. s.v. kala [1]*). [D.G.] 

— pasupati. 


patisastra, n.nt. [A\], enseignement du Seigneur ; the teachings of 
the Lord; das Lehrwerk des Herrn. 

Syn. patijnana (1)*. The teachings of the Lord (NarPP ad 
3.110ab; commentary ad PMNK 6), which naturally have greater 
authority for Saivas than those of others (pasusdstra*): pasavam 
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jnanam ujjhitva patisastram samasrayet (unattributed quotation in 
the TAV ad 4.253). For discussion of the hierarchy of scripture and 
other authoritative literature, see SJU(G) 14.20ff., paraphrased and 
quoted in the TA (4.248ff.) and TAV ad loc., and Moh fol. 21v. 
[D.G.] 


— divyasastra, vifesasastra, samanyaSsastra. 


pada, n.m. ou nt. [O], 1. pierre de fondation ; foundation stone: 
Grundstein; — 2. mot ; word; Wort. 

1. [A] V. s.v. padaddhvaradi. 

2. Mot. Notamment mots constitutifs d’un mantra, ou formant 
le padadhvan*. Les 81 phonémes formant le mantra vyomavyapin* 
sont ces pada dans le SvaSS 4. Les pada sont aussi les 81 pho- 
némes du vidydrdja*, qui est une disposition diagrammatique de 
neuf fois neuf phonémes, ou, pour |’usage rituel, un navandbha- 
mandala* (v. PADOUX 1990, pp. 348-355). 

Il y a également une division du varnasamamnaya en 81 pada 
en le divisant par demi-mores (v. TA 6.225-226). 81 pada sont 
associés aux 81 dati du diticakra* du KMT 14. 

3. Deuxieme des quatre points du corps yogique et plans 
méditatifs de la série pinda*, pada, riipa, rupatita*. Certains textes 
le situent au niveau du coeur, Ardaya*. C’est le cas du KMT 
18.111cd; sans doute aussi du YH 1.59 qui mentionne ces quatre 
points, la Di ad loc. (id., p. 59) identifiant pada a hamsa* qui est le 
souffle présent dans le coeur — c’est ce que fait aussi un texte de la 
tradition de Kubjika, le Kulamilaratnapaficakavatara. Le KMT 17 
(notamment 61-82) et 18.1-31 en fait une description complexe, 
l’associant a diverses entités, des mantras et des divinités alphabé- 
tiques, et l’envisageant méme comme divisé en seize granthi* 
répartis en différents points du corps. [A.P.] 

4. [X£] BewuBtseinszustand (v. s.v. avasthd [2.1]), z.B. LT 
11.14. Vgl. dazu auch padadhvan*. [M.R.] 

— kiita, pinda, bija, mala. 


padadiksa, nf. {Z.), une initiation par le cheminement des mots ; 
initiation by the path of words; Initiation nach dem Weg der 
Worter. 

A salvific initiation in which the “path” to Siva known as the 
padadhvan* was used. The collocation padadiksa seems not com- 
mon. We find it in PBY(H) 33, where verses 158-214 describe 
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what seems rather to be an initiation following a mantradhvan*, 
and in SvT 5.17 and TSB(D) 13.2. [D.G.] 
— diksa. 


padamantra, n.m. ou nt. [O], mantra fait de mots ; a mantra made 
of words; aus Wortern bestehender Mantra. 

1. [<4] SatS (V) 9.12c-23 (= IS 23.239c-251b) unterscheidet 
vier Arten von Mantras, die selbstandig oder als Bestandteile von 
anderen Mantras vorkommen kénnen, némlich samjnid*, pada 
(2)*, bija* und pinda (v. s.v. pindamantra). Ein padamantra be- 
steht aus mehreren ,,Wortern“ (pada), d.h. aus einem Namen 
(samjfa) einer Gottheit, einem bija (eine einzige Silbe aus einem 
oder mehreren Vokalen oder aus einer Kombination aus Vokalen 
und Konsonanten) oder einem pinda (mehrere aus Vokalen und 
Konsonanten gebildete Silben) und dem pranava zu Beginn und 
dem Wort namas am Ende. Vgl. auch LT 21.10c-14, 24.67c-70b; 
SatSBh 173,24-175,22. [M.R., A.P.] 

[AA] A mantra made with [the deity’s name as] a word. The 
mantra may have the form om [name of the deity] [bija/pinda} 
NAMAH. This is probably the case in Aj (see 8.42ff.), which always 
uses this word in the compound svandmapadamantra-, and de- 
notes mantras that include the names of deities. See also TA 7.46. 
PBY(H) in 11.81ff. describes its triad of Saktis (Saktitraya*) in 
their padamantra and bijamantra forms, but as 25.53 and 28.35 
show, the padamantra form is also used for other mantra-deities. 
This mantric form clearly includes the name of the deity as a full 
word (pada), as opposed to a syllabic bija, which never does so, 
but no strict definition is given. 11.92 seems to suggest that one 
can also add HUM PHAT at the end, but 11.100a prescribes Om at the 
beginning and NAMAH at the end. Thus, the inflection of the pada- 
mantra may have differed according to the ritual context (v. s.v. 
jati). According to TSB(D) 3.27, a piija* such as the astapuspika* 
can be performed alternatively with varnamantras, kalamantras, 
padamantras or pindamantras (v. s.v.). Here, a confusion or ho- 
mologisation between the various adhvans* and mantra forms may 
underlie the classification. 

2. The KMT in 17.85-112 appears to understand names of 
(mantra) deities, some of whom are identified with particular let- 
ters placed in different parts of the body, by this term. [J.T.] 
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padavinyasa, n.m. [A], placement des mots ; placement of words: 
Platzieren eines Worts. 

1. Inserting a word [in a formula or mantra]. In SVT and SvTU 
3.89, the expression is used when the names of the guardians of the 
directions need to be inserted in the vocative for invocation and 
worship in the following way: OM N., be close, homage to you. 
(om N. samnihito bhava, namas te.) 

2. Placement of words and syllables [in a mantra]. KMT 18.42 
sqq. seems to use this expression to denote the literal citation of 
mantras (which also shows where they are to be placed on the 
body). [J.T.] 


padadhvan, n.m. {[O], le chemin des mots ; the path of words; der 
Weg der Worter. 

[A] In a salvific initiation (nirvanadiksa*), the cosmos may be 
cleared of karmic consequences for the initiand in different sec- 
tions: the karman* may be destroyed, for instance, bhuvana* by 
bhuvana, or tattva* by tattva, or, in the large tranches that are 
identified as the five kalds* (v. s.v. paficatattvadiksa). Each of 
these represents an initiatory path to God: bhuvandadhvan*, tat- 
tvadhvan*, kaladhvan*. Altogether six such paths are named in 
what appears to be the earliest attestation of the sadadhvan* the- 
ory: SvaSS 4.1-2 (quoted s.v. tattvadhvan). SvaSS 4 goes on to 
correlate the words of the vyomavyapin* with levels in the Saiva 
cosmography (cf. Srikumara’s commentary on the TPr.) The 
“words” that constitute the initiatory path known as the padadhvan 
are, in the case of the SvaSS, the words of the vyomavyapin, a gar- 
land-like mialamantra* (malamantra*) reckoned (in older texts) to 
contain eighty-one words, or (in some later literature) ninety-four. 
See also BRUNNER 1977, pp. 238-243. A few works briefly men- 
tion initiation by the padaddhvan alone (paddadhvadiksa, padadi- 
ksa*) as though it might really have been used independently: SvT 
4.251c-253 (= TSB[D] 1.160c-162), SvT 5.15ff.; commentary on 
Mrg kp 8.153-154b. (In the SvT and TSB, the words are not those 
of the vyomavyapin, but rather the nine units of the vidyaraja*, in 
other words of the navdtman*, repeated nine times to yield 81.) 
But the padddhvan, where it was put to use at all in the later Sid- 
dhanta, seems more commonly to have served as an undivided 
block, e.g. for symbolic sorts of nydsa* (thus UKar 96.25-26; 
Vatulasuddha 9.43-44), or mentioned in the context of simple ho- 


a79 


padadhvaradi 


mologisations that enabled one to club the six paths together (e.g. 
Rau kp 46.99ff.). [D.G.] a 

(<¢] Der padadhvan umfaft nach dem Pajficaratra die vier Be- 
wuBtseinszustinde (pada) ,,Vierter“ (turya*), Tiefschlaf (susupti*), 
Traumschlaf (svapna*) und Wachen (jagrat*) (SatS [V] 19.135; 
LT 22.22c-23a, 29.52b). [M.R.] 

— adhvanyasa. 


padadhvaradi, n.nt. [A], [le groupe] commengant par le rite des 
pierres ; [the group] beginning with the rite for the stones; [die 
Gruppe], die mit dem Ritual fiir die Steine beginnt. 

SP4 1.7ab (padadhvarddibhedena prdsddesv api pafcadhda) 
tells us that in the foundation of temples there are five types of rite 
referred to as pratisthd (1)* (not counting the pratistha of deities), 
the first of which is the rite (adhvara*) for the first stones (pada), 
the second is that for the dvdra, the third for the hyrtkalasa*, the 
fourth for the crown or finial (ca@lika, cilaka*, cada, sthipikd or 
stupikda) and the fifth for the flag-staff (dhvajadanda*). The mem- 
bers of the list are recorded in Trilocana’s commentary (SPV , p. 
147) and in passages of the JR and SiSe quoted by BRUNNER ad 
loc. (1998, pp. 7 and 9). [D.G.] 


pada@rtha, n.m. [O], catégorie ; category; Kategorie. 

1. [A] Syn. vastu. These are categories into which the topics of 
a Saiddhantika Tantra are divided for didactic purposes. They are 
not generally conceived of as a fixed list of irreducible ontological 
categories into which the universe can be analysed. A division into 
three is common: pati*, pasu*, and pdsa* (see e.g. Mrg vp 2.2; 
TPr 5). But though the Saiva Siddhanta can be characterised as a 
pluralism that sees the world as ontologically tripartite, this list of 
three seems less likely to have been the starting point for the 
Saiddhantika padarthas than the five padarthas of the Paficarthika- 
Pasupatas (v. s.v. paficdrtha). We find five in the RauSS (4.48, as 
quoted in KirV 1.13.36-37); four in SJU(G) 27.32 (verse 31 in the 
first numeration of the Tanjore edition); five in the ParT (1.3 )s98ix 
in the MatP (vp 2.14-21) and six in the Pau (1.6-14). The Kir is a 
problematic case: a natural interpretation of 1.13 yields three, but 
both Ramakantha’s commentary and the tantrotpattivyakhyapatala 
of the BK suppose it to have six (see GOODALL 1998, pp. Ixii and 
182, n. 69). [D.G.] 

— karana (4), patipasSupasa, sambandha. 
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2. [Xt] Die ,,sieben Kategorien“ (sapta padartha) gelten als 
Merkmal der Ekayana*-Lehre: In ParS 1.15b, 10.298a und 19.554c 
wird die Kenntnis der ,,sieben Kategorien“ als Merkmal der Ekaya- 
nas* genannt; ebenso wird diese in AhS 15.12c als Merkmal von 
Personen, die auch sonst den Ekayanas sehr dhnlich sind, genannt. 
In Sandilyasmrti 1.6cd werden die sieben Kategorien als ,,auf dem 
[Ekayana-]sastra beruhend“ bezeichnet (vgl. SandS 1.2a). Was die 
sieben Kategorien sind, ist allerdings unklar. Es ist jedoch unwahr- 
scheinlich, da8 es sich hier um die sieben Kategorien des Vaisesika 
handelt. Vgl. dazu auch RASTELLI 2006, pp. 211f. [M.R.] 


paddhati, n.f. [©], manuel de rituel ; ritual manual; Ritualhand- 
buch. 

[A] 1. Ritual manual. Many paddhatis, however, are very far 
from being rule-books that one might keep glancing at to remind 
oneself of the sequence of events in a ritual (cf. kalpa*). For most 
are literary in form and contain discussions of theology, of internal 
coherency, and of doubts on points of ritual, etc. While some are 
largely or entirely in prose (SiSarP, AP), many more are in verse 
(Brahmasambhu, TA, SP, TRA, PLSS, Kriyasamgrahapaddhati of 
Baladharin, MrgP, SPSt, SiSar, PM) or in a mixture of prose and 
verse and replete with verse quotations (JR, IsgP, AtmPP, DAt, 
Nityadisangrahapaddhati). In spite of concerns about the legiti- 
macy of mixing up together the teachings of different scriptures 
(tantrasankara*), these works tend to be eclectic. Those of the 
Saiddhantika tradition that survive are, as SANDERSON has pointed 
out (2003/2004, p. 358, n. 24), almost without exception based on 
the 200-verse recension of the Kalottara, the DviK. The earliest of 
which portions survive is the Kriyanusandhana of Brahmasambhu, 
written in 938/939 AD; the earliest to survive complete is Bhoja’s 
SiSarP, probably of the first half of the eleventh century, which, as 
SANDERSON has shown (2003/2004, p. 360), was the principal 
source for the SP. The exception is Aghorasiva’s MrgP, which, as 
its title suggests, claims to be based on the Mrg. 

Being based on the DviK meant using the core teaching of that 
text for rituals, namely its mantras (v. s.v. prasdda*). The pecu- 
liarities of the yaga* of mantras of the DviK are preserved still in 
the SP (v. s.v. paficdvaranapija*) and in the JR, but eclectic 
conflation with other sources gradually led such distinctive fea- 
tures to disappear: the ydga in the AP has been expanded and so 
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“normalised”, perhaps under the influence of the Mrg (see 
GOODALL et al. 2005, pp. 25-26). In his account of the expiatory 
ritual using the plant damana*, Somasambhu feels the need to sig- 
nal that his source is not a Siddhantatantra*, but he makes no such 
apology in the case of borrowings from within the Saiddhantika 
canon. And, as SANDERSON has shown (2003/2004, pp. 359-360), 
Bhoja before him had already drawn extensively on the SvT, nota- 
bly for diksa*, without adverting to this eclecticism. Borrowings 
into the DviK-based paddhati-tradition from other recensions of 
the K4alottara were evidently regarded as least problematic, since 
these were treated as recensions of the same revelation (samdna- 
tantra*). A major source for the conflation of the mainstream Said- 
dhantika ritual tradition may have been the Brhatkalottara, which 
appears first to be quoted in the twelfth-century JR and SPV,. 

[<*] Relatively few paddhatis of the Paficaratra survive; an old 
one, the Pijapaddhati of Niladrinatha, which in the first sentence 
claims to base some of its rites on the Padma, is printed in the back 
of TRIPATHI 2004. 

2. [AA] Sequence (of gurus): Kir 3.18. V. s.v gurupankti. 
[D.G.] 


padma, n.nt. [O], lotus ; lotus; Lotos. 

1. Syn. granthi/cakra. [A.P.] 

2. V. s.v. padmasana. 

3. V. s.v. hrtpadma. [D.G.} 

4. [A] In contrast to many Buddhist Yoginitantras, this and 
other terms for lotus flowers seem in Saiva sources seldom to refer 
to the female genitalia. One probable exception is the opening 
verse of the PBY, which refers to Bhairava as “bearing the form of 
a linga sporting in the lotuses of the Ditis with unparalleled pleas- 
ure” (diitinam padmasande ’samasukhavilasallingaripam bibhar- 
ti*; see HATLEY 2007, pp. 337-338). Here, however, padma also 
refers to the circular lotus-formations in which the mantra-god- 
desses are arrayed (v. s.v. navayaga [3]). [S.H.] 

TA 29.168 also appears to refer to the female genitalia with the 
word padma (glossed by Jayaratha as §a4ktam padmam) in the con- 
text of the ddiyaga*. Jayaratha himself uses padma in this sense, 
perhaps under Buddhist influence, in a compound vajrapadmdadi° 
(“thunderbolt and lotus etc.”) in TAV ad 5.124. Cf. also the com- 
pound bhagapadma/bhagakamala (in a scripture cited in TAV ad 
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29.152), which, however, denotes a three-petalled lotus in a trian- 
gle, according to Jayaratha. It is said to be male or female (paum- 
sam strainam va), perhaps depending on whether the triangle 
points upwards or downwards. [J.T.] 


padmamantra, n.m., v. s.v. lafichanamantra. 


padmamala, n.f., {A}, guirlande de lotus ; garland of lotuses; Lo- 
tosgirlande. 

PBY(H) 4.498ff. give details of a type of pantheon worship 
(yaga*) in which the sGdhaka* is to visualise nine lotuses in his 
body as containing the central deity, the four guhyakas* and four 
dutis*: kapaliga (head), rakta (forehead), karali (neck), candaksi 
(navel), mahocchusma (knees), karala (mouth), danturd (heart), 
bhimavaktra (private parts), mahdbald (feet). [Cs.K.] 


padmaksa, n.m. [O}], graine de Lotus ; lotus-seed; Lotossame. 

1. [A] The rosary (aksamdala*, japamala*) made of lotus-seeds 
is recommended for various aims: for the lowest siddhis* (PBY[H] 
ch. 4), for middling siddhis (Kir 14.36ab), and for the higher sid- 
dhis of prosperity (KMT 5.121). TSB(D) 6.208 and JniT 7.11 also 
associate it with prosperity. It is one of the ten rosaries recom- 
mended for householders in SvT 2.148, which gives the same list 
as Ni USi 4.24-25, but the latter recommends them for appease- 
ment (santika*) and prosperity (paustika*). [J.T.] 

[xt] According to PadS kp 31.32ab, one gains kingship by us- 
ing a rosary made of lotus-seeds. [M.R.] 

2. [A] TSB(D) 6.221-222, borrowed in KMT 5.134-135, inter- 
prets this rosary internally: it is called padmaksa because it is in 
the lotus of the heart (hrtpadma*), and awakens the letters (aksa- 
ras). [J.T.] 


padmasana, n.nt. [O], siége de lotus ; lotus-seat; Lotossitz. 

1. [A\] Lotus throne. The principal deity of a ydga* is typically 
visualised seated upon a throne that is a white, eight-petalled lotus 
(Ni MaSi 2.2; DiU 12.5; SvT 10.1192; Mat kp 3.20; AP, p. 98; 
PASt 28, etc.). Each part of this lotus is typically homologised 
with a level of the cosmos, with the result that sitting upon the 
throne expresses the deity’s supremacy over the universe (Kir 
14.19-21; Mat kp 3.40-45; SvT 2.57-58; PASt 22). The lotus itself 
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frequently has a mantra of its own (e.g. Ni MuSi 6.4; Mat kp 
1.105c-106b), as do some other parts of the throne. The petals of 
the lotus typically seat the inner circuits of deities of the principal 
deity’s retinue (ydga). Deities of the retinue may sit or stand on 
other lotuses (e.g. Mrg kp 3.24). Some deities sit on lotuses that are 
mounted on their vehicles (e.g. AP, p. 28; UKar 20.292). In some 
cases the principal deity may sit on the corpse of a transcended de- 
ity (mahdpreta*) which in turn rests upon a lotus throne (or upon 
further corpses: v. s.v. paficapretasana). 

2. One of the five sections of the paficdsana*. 

3. Lotus posture. This is commonly enumerated in lists of 
suitable postures for practising yoga: Ni NaSt 4.14, 4.105 (= SvT 
7.290c-291b); RauSS 9.6; SJU(G) 27.9. 

[Xt] See AhS 31.34, etc. [D.G.] 


para, n.m. ou nt. [O], le supréme ; the supreme; der Hochste. 

1. [O] Le plan le plus haut de la divinité, 1’ Absolu divin. [A.P.] 

[xt] Abgesehen davon, daB der transzendente Gott im allge- 
meinen als para bezeichnet wird, ist para in eben dieser Bedeu- 
tung auch Element einer Reihe von Kategorisierungen der Erschei- 
nungsformen Visnus: para, niskala* und sakala* (JayS 16.116c- 
120b); para, siksma* und sthiila* (JayS 4.23-26b; PadS jp 6.37- 
39); para, vytha* und vibhava* (z.B. SatS [V] 1.25-27). 

2. Weiters ist para Teil der Kategorisierung paratara*, para, 
siksma und sthila. Hier entspricht paratara der transzendenten 
Form Gottes, para einer durch die Sakti* gekennzeichneten, licht- 
haften Form. Damit ist para der feinen (siksma) Form sehr ahn- 
lich, liegt aber der transzendenten Form naher als diese (JayS 
12.21c-28; 6.204-212; vgl. auch RASTELLI 1999, pp. 101-113). 
Eine ahnliche Zwischenform diirfte para auch in der Kategorisie- 
rung paratpara*, para, vyiha, vyihantara*, vibhava sein (ParS 
8.55c-56b [= IS 8.56], 9.145-151b, 15.21-22a; vgl. RASTELLI 2006, 
pp. 310-312). [M.R.] 

— paratattva. 


parakayapravesa, n.m. {©}, entrée dans le corps d’autrui ; entry 
into the body of another; Eintritt in den K6rper eines anderen. 

The power of the yogin to enter the body of another, which is 
referred to in a variety of tantric and non-tantric works (cf. BhPur 
11.15.6 and 23f., 5.5.35 and Yaj 3.202). This concept is cited using 
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several synonyms for “body” (kaya, sarira, deha, vigraha, pura) 
and “entry” (pravesa, pravesana, pravisana, dvesa). YS 3.38 de- 
scribes parasarirdvesa as arising “from slackening of the cause of 
bondage, and understanding of the operation (pracdra) of the mind 
(cutay” (bandhakdranasaithilyat pracdrasamvedandc ca cittasya 
parasariravesah). According to the YBh (ad 3.38), this ensues 
from the yogin’s samddhi*. while “the individual’s sensory facul- 
ues follow after the projected mind” into the body entered (niksip- 
tam cittam cendriyGny anupatanti). 

Many tantric sources too envision this power arising from 
yoga, including the archaic Ni, which provides, in lists of siddhis*, 
the assurance that “one could cross over into the bodies of others” 
(sankramet paradehesu, Ni M@SG 7.21a and Ni NaSa 4.143a). 
Among Pafcaratra sources that include parakdyapravesa in lists of 
siddhis. cf.. e.g.. PadS jp 8.25ab. In one instance, Abhinavagupta 
(TA 5.97c-99b) posits the ability to transfer into other bodies as 
the fruition of yogic mastery of a series of ten internal resonances 
(jitardvo mahadyogi samkramet paradehagah, 99ab) — a teaching he 
ascribes to the PBY (sribrahmaydmale coktam Sriman rdvo dasat- 
makah, TA 5.97cd). This might refer to the conquering of ten 
granthis* described in PBY(H) 97.19-34, which allows the practi- 
tioner to go “from body to body in an instant” (dehdd deham vrajet 
ksanat, PBY(H] 97.30d). 

The ability to exit the body (utkrdnti*) and transfer into an- 
other (samkranti*) is often linked to yogic contro] of the vital airs 
(vayu*, prana*). as in Ni NaS@ 4.143a, presumably since the self 
(jiva*) is thought to travel with the prdnas via the nddis*. Accord- 
ing to PBY(H) 62.270, one enters the body of the victim (pasude- 
ha) via the uddna* breath (app. vol. 2), and re-enters one’s own 
bedy (Gtmadeha) through the apdna* (app. vol. 2); other PBY pas- 
sages (including those quoted below) suggest that one exits with 
the breath through the nose via the night (daksind) (nddi or/and 
nostril?) into the mouth of the victim. In PBY(H) 29.1b and 
75.83b, incidentally, note the expression vigrahakrantasddhana 
(“practice for invading a body”). 

In some Tantras of the bhairavasrotas*, parakdyapravesa fig- 
ures in practices for invading a body and extracting ( avkrs) its es- 
sences, often referred to as “nectars” (amrta*, paficamrta™, v. s.v. 
pancamrtakarsana). NT 20 describes invasive techniques that Yo- 
ginis*, matrs*, and sakinis employ to draw out the jiva and vital 
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airs (prdnas) of their victims. The second of their three yogas — the 
“subtle” (siiksma), 20.22b-37b — involves a form of parakayapra- 
vesa in which the deities, by the power of their yoga, enter the 
body of the victim and assault its sakti (the pranasakti*, according 
to NTU), confining it in the heart. The Yogini then “would cut off 
the fakti” of the victim (Sakticchedam tu kdrayet, 20.31d), melt its 
essential constituents, and draw these within itself (drutam grhitam 
tat sarvam ksipram Gtmastham Gnayet, 35cd). 

PBY(H) 5.87c-105 describes the application of a magical dia- 
gram (yantrakarman) for drawing out (utVkram) a jiva and trans- 
ferring (samVkram) it to another locus. A human figure (purusa) is 
drawn on birch-bark (bhirjapatra) using bile of the jackal, upon 
which mantra-syllables (bija*) and the syllables of the target’s 
(sddhya*) name are installed. After performing the mantra instal- 
lation, “he causes beings to go forth [from their bodies and] trans- 
fers them, not otherwise, into the body of a dead jiva, or [a locus] 
of wood, stone, or earth. He transfers jivas wherever he likes. After 
performing the fusion of [his and the target’s] nddis (nddisan- 
dhana*), he goes forth [from his body] through the right [na@d7?]. 
The sddhaka* should enter its mouth (tanmukhe) [or perhaps the 
aperture of its right nadi?], focused upon dhydna*. After seizing 
the jiva, the mantrin causes it to exit; not otherwise.” (PBY[H] 
5.93c-96b: utkramayati bhitani samkramayati nanyathd || mrtaji- 
vaSarire va kasthapadsanamynmaye | sa{m)|kramayati jivani yatra 
tasyeha rocate || nadisandhanakam krtva daksindyam tu niskra- 
met | pravesam tanmukhe kuryat sadhako dhyanatatparah || jivam 
grhya tato mantri utkramayati nanyatha |). Cf. KIN 4, which in- 
volves drawing a diagram of the subtle body (kulapinda*) with the 
nadis and nddi apertures (kulapindam samdlikhya nddinadimu- 
khair saha, 4.4cd), inscribed with the vidyamantra (v. s.v. vidya) 
of this system, employed to gain control of the target body (sda- 
dhyadeha, pasSudeha) via yogic manipulation. PBY(H) 14.254- 
263b describes a practice in which one should fuse (yojayet) the 
nadis of the yogic body with those of a cakra* of the kulavidya- 
mantra of this system, inscribed on cloth, metal or wood (PBY[H] 
14.240). In this case the purpose is the extraction of “nectars”: 
“The sddhaka, thus exiting the body through the tip of the nose, 
should enter the body of another and perform the extraction of 
nectars, after fusing [his with the victim’s] nddis; about this, there 
is no need for deliberation.” (evam deha[d] viniskramya nasikdgre- 
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na sadhakah || paradeham vi{s\et mantri amrtakrstifi ca kdrayet | 
nadisamdhanakam krtva ndatra karya_ vicarandat||, PBY({H] 
14.259c-260). This is described as a kaulika* rite (vidhi) (263a). 
[S.H.] 


— purapravesa, purasamkramana, pravesa. 


paratattva, n.nt. [O]. 

1. Supreme reality, e.g. SvT 10.75. 

2. V. s.v. Sivatattva. [D.G.] 
3. SvTU ad SvT 2.32 interprets param tattvam as the niskala* 
form of Svacchandabhairava (v. s.v. niskalandtha), together with 
his angas* and the Goddess (niskalanatham saGngam sadevikam). 
[S.H] 

— tattva (4). 


paratara, a. [<<], plus haut que le plus haut ; higher than the hig- 
hest; hoher als der Hochste. 

Die transzendente Form Visnus, die tiber seinen drei Formen 
para*, siiksma* und sthiila* steht. Sie ist frei von jeglicher Duali- 
tat und durch BewuBtsein (samvid*) und Wonne (dnanda*) ge- 
kennzeichnet (JayS 12.21c-22, 6.209c-212 [vgl. RASTELLI 1999, 
pp. 106-112]; vgl. auch PadS jp 6.18c-19b; VisnuS 30.77-78; BhT 
24.4cd). Im LT wird diese Form paratita genannt, welche gema8 
dem Saktistischen Kontext dieses Werks als Paar von Laksmi und 
Narayana erscheint (LT 40.113cd, 41.52b, 43.12-13, 49.110c- 
111b). [M.R.] 

— paratpara. 


paradiksa, n.f. [XX], 1. initiation pour [pouvoir vénérer] le [dieu] 
supréme ; initiation for [worshipping] the supreme [god]; Initiation 
fiir [die Verehrung] des héchsten [Gottes]; — 2. initiation [permet- 
tant d’exécuter un rite] pour un autre ; initiation [for worshipping] 
on behalf of others; Initiation [fiir die Durchfiihrung der rituellen 
Verehrung] fiir andere. , 
1. Syn. brahmadiksa, stiksmadiksad (SatS [V] 16.29ab ~ IS 
21.28cd). Die SatS unterscheidet drei Formen der Verehrung des 
Gottes, nimlich die Verehrung seiner héchsten (para [1]*) Form, 
die der Vyihas* und die der Vibhavas*. Um die Berechtigung 
(adhikara*) fiir eine dieser Verehrungen zu bekommen, sind be- 
stimmte Voraussetzungen, eine vorbereitende Inititation (Vv. s.v. 
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narasimhi diksa) und eine Inititation (diksa *) fiir die entsprechen- 
de Erscheinungsform Gottes notwendig. Um die paradiksa zu 
bekommen, mu8 man ein geiibter yogin sein (SatS [V] 2.7c-8b), da 
die Verehrung der para-Form Gottes im Wesentlichen geistig voll- 
zogen wird (siehe fiir die Verehrungsvorschriften SatS [V] 2.12c- 
76). Die SatS beschreibt die Durchfiihrung der diksd grundsatzlich 
fiir die vibhavadiksa* (SatS [V] 18-19 [~ IS 21.29c-283b und 319- 
460b); fiir die Besonderheiten des Rituals der para- oder brah- 
madiksd siehe SatS (V) 19.176-180 (= IS 21.455c-460b). Die Aus- 
sagen, was durch die paradiksd letzten Endes erlangt werden kann, 
nur mukti* oder auch bhukti*, variieren: siehe SatS (V) 16.40a 
(nisSreyasavibhityartham) und 19.4a (~ IS 21.248a) (kaivalya- 
phalada). Vg\. auch RASTELLI 2000b, pp. 111-113. [M.R.] 

— vyuthadiksa. 

2. Die SriprsS verwendet den Begriff paradiksd fiir eine Initia- 
tion, die zur Durchfithrung des Rituals zum Zwecke anderer (v. 
s.v. pararthapija) berechtigt (SriprsS 16.15c-16b, 17.48ab, 71, 
49.165). [M.R.] 


paradrsti, nf. [A], vue supréme ; supreme view; héchste Sicht. 

1. View of ultimate reality in the sense of seeing the ritual ob- 
jects as what they represent or really are. TAV employs this com- 
pound in this meaning when the guru* must see the sacrificial la- 
dles sruc* and sruva* as identified with Sakti and Siva. Syn. of 
tattvadrsti* in SP4 2.117 (p. 113) and of divyadrsti (v. s.v. divya- 
caksus) in SP1 4.2 (p. 231). 

— niriksana. 

2. Refined view or the point of view of ultimate reality, as op- 
posed to the gross point of view (sthiladrsti), in the context of 
doctrinal identifications. The expression is used in this sense in 
SvTU 7.229: with this view, one sees the body as a garland of ob- 
jects of knowledge ending with the level of samana* (here levels 
of the body and of the Saiva universe also represent levels of sonic 
matter). 

3. Perhaps: view of non-duality (in the sense of rejecting the 
distinction between pure and impure). In KMT 10.11, the practi- 
tioner’s consort (diiti*), identified with the goddess Para (1)*, is 
said to be born from paradrsti. Given the context, in which the 
practitioner is said to be established in the state beyond conditioned 
behaviour (nirdécdrapadastha), paradrsti may denote the “ultimate 


388 


paramahamsa 


view” in the sense of non-dual view, i.e. not maintaining the 
conventional opposition between what is pure and impure. [J.T.] 


parapramatr, n.m., v. 8.v. dehapramatr. 


parama Sabda, n.m. [{x%), la parole supréme ; supreme speech; die 
héchste [Ebene der] Sprache. 

Die zweite von fiinf Ebenen der Sprache nach JayS 20.233-239 
(= ParS 15.460-466). Die anderen Sprachebenen sind bodhasabda* 
dariiber und madhyama sabda*, sthiila §abda* und sthilatara 
§abda* unterhalb des parama Sabda. Der parama Sabda ist eine 
erste Hinwendung zu Sprachlaut (sabda), Form (rapa, d.h. der mit 
einem Wort bezeichnete Gegenstand) und Wortbedeutung (padar- 
tha), die aufgrund der Absicht (samkalpa*) Gottes entstehen. Die 
Absicht selbst oder eine Unterscheidung zwischen Sprachlaut, 
Form und Wortbedeutung besteht auf dieser Ebene noch nicht, 
aber es ist ein erster Schritt vom transzendenten Bereich des bo- 
dhasabda in den Bereich der Absicht. 

Nach VisS 14.104 ist para die héchste von vier Ebenen der 
Sprache. Die anderen sind siiksma*, sthila und atisthiila. [{M.R.] 

— pasyanii. 


paramasiva, parasiva, nn.m. [A], Siva supréme ; supreme Siva; 
der héchste Siva. 

V.s.v. niskala. 

— muktasiva. 


paramahamsa, n.m. [O}. 

1. [Xt] Syn. hamsa*. Einer von Visnus avatdras bzw. Erschei- 
nungsformen. Siehe z.B. JayS 2.7cd; PadS cp 13.57 = BhT 1.40. 
Vel. auch vihangama*. 

2. Die ParS nennt mehrmals einen paramahamsamantra, aller- 
dings ohne seinen Wortlaut zu erklaren (3.88, 4.54-55, 8.32, 23.41, 
29.16, 73). Der paramahamsamantra unterscheidet sich vom ham- 
samantra (vg. ParS 4.84). 

3. NarS 1.43-45 identifiziert hamsa mit Aniruddha*, nada* mit 
Pradyumna*, vyoman* mit Samkarsana* und paramahamsa mit 
Vasudeva*. 
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4. [0] Ein bestimmter Typus von Asketen (yati), der auch 
auBerhalb der tantrischen Traditionen bekannt ist; siehe z.B. HDhS 
vol. 2/2, pp. 938ff. 

[<4] PausS (B) 33.89-90 nennt einen paramahamsa im Gegen- 
satz zu einem grhastha. Die SanS und die VisnuS unterscheiden 
vier Arten von yatis, hier als Angehérige des vierten der vier 
Lebensstadien (Gsrama) verstanden: hamsa*, paramahamsa, bha- 
gavat* und prabhu (2)*. Der paramahamsa tragt einen Stock, je- 
doch weder Haarschopf (sikhd) noch Opferschnur (yajnopavita). 
Er i®t gemaigt und nur Almosen und lebt in Keuschheit (brahma- 
caryavrate sthitah). Er strebt nach meditativer Visualisierung und 
Erkenntnis (dhydnajfidnapardyanah), ist frei von Wiinschen, Be- 
gierde und Hass, ,,dem advaita hingegeben“ (advaitaniratah) und in 
tantrischen Ritualen erfahren (SanS brahmardatra 5.33c-34b, 36c- 
38; VisnuS 29.89c-90b, 91c-92). [M.R.] 


paramakd$a, n.m. ou nt. [O], éther supréme; supreme ether; 
héchster Ather. 

1. [A\] Subtle sonic matter. The terminology for levels of sound 
is confusing and it seems certain that some labels are used to refer 
to more than one level. In the KirV ad 3.23, Ramakantha glosses 
kha* with paramakasa, which he in turn glosses with mahamaya*, 
which for him forms part of the subtle body (puryastaka*) and is a 
term he uses for the sonic subtle matter of the pure universe 
(Suddhaddhvan*), in other words for suddhavidy@tattva*; but it 
should be observed that he also uses mahdmdyd to refer to sonic 
subtle matter in the universe at levels beyond that of suddhavidya* 
(see GOODALL 1998, pp. 290-293, n. 292). In brief, Ramakantha’s 
own usage implies a gradated sonic subtle matter pervading the 
pure universe, some of the labels for which clearly can refer to spe- 
cific levels (bindu*, ndda*, Suddhavidya), but others of which 
(mahamaya and perhaps paramakdsa) seem to be applied to any 
level. In the MrgPT (p. 95), Vaktrasambhu equates the pericarp of 
the lotus of the throne with the supreme kundalini*, which he de- 
scribes as paramakasariipa and pafcasadaksaranicita. Other oc- 
currences: Nika jfdnakdanda 16.25 (T. 17, p. 102); AP, p. 58; quo- 
tation in TAV ad 29.248; commentary on VS 3, 6 and 11; and cf. 
parakasa*, e.g. ad SVTU 5.16. In short, because the various names 
for sonic subtle matters appear to be inconsistently distinguished 
and identified, we cannot say much more than that paramakdsa is 
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used, at least in the Siddhanta, to refer to extremely subtle sonic 
matter. [D.G.] 

2. [Xt] paramakasa, auch para vyoman und paramambara ge- 
nannt, ist nach LT 7.9-10 der Ort, an dem sich Visnu, nachdem er 
sich zweigeteilt hat, mit Rama (d.h. Laksmi) vergniigt und an dem 
sich die sechs gottlichen Eigenschaften (guna [3]*) entfalten. 
[M.R.] 


paramanu, n.m. [OQ], atome ; atom; Atom. 

1. [A] Since the theistic traditions have inherited their basic 
ontology from Sankhya thinkers, rather than from Vaisesika ones, 
atoms for them are not the basic building blocks of the universe. 
Atoms do, however, appear in some tantric accounts of units of 
measure (a few of which are tabulated by GOODALL 2004, appen- 
dix IV, pp. 523ff.): ParT 5.2; PBY(H) 4.12; SvT 10.15-16. Here 
eight atoms make up the smallest perceptible unit of matter, where- 
as, for Vaisesikas, two atoms usually form a dvyanuka and three 
dvyanukas in turn form a tryanuka, the smallest perceptible unit. 
As Ksemaraja observes (SvTU ad 10.15), their atoms are not the 
same: ayam ca paramanus tarkikopagataparamanuvilaksanah. 
According to PBY(H) 4.12ab, however, a paramdanu is made up by 
three trasarenu (!). [D.G., S.H., H.I.] 

[<4] Fiir paramanu als MaBeinheit siehe auch PausS (B) 4.5; 
ParS 23.26c-27b ~ PadS kp 12.27 ~ BhT 4.2. [M.R.] 

2. [A\] Souls ; v. s.v. anu (1). [D.G.] 


paramadvaya, paramddvaita, parddvaita, nn.nt. |], non-dua- 
lité supréme ; supreme nonduality; héchste Nicht-Zweiheit. 

Le terme n’implique pas toujours un monisme ontologique et 
désigne parfois le seul dépassement de la dualité entre |’adoration 
d’une image externe et celle d’une idole mentale (voir par ex. 
MVT 18.4b, analysé dans SANDERSON 1992, pp. 293-294). II dé- 
signe cependant le plus souvent le trait essentiel par lequel |’onto- 
logie Sivaite non dualiste se sépare de celle du Saivasiddhanta (qui 
voit en Siva, les individus et la matiére des entités distinctes), a sa- 
voir l’idée selon laquelle rien n’est par nature distinct de Siva en- 
tendu comme une conscience unique, omniprésente et omnipo- 
tente. Cette non-dualité (advaya) est dite supréme (parama) par 
contraste avec celle de 1’ Advaitavedanta, cette derniére étant pré- 
sentée comme une vision incompléte et donc inférieure du réel 
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parce qu’elle n’inclut pas la dualité (sur la critique de l’ontologie 
vedantique dans la Pratyabhijfia*, voir RATIE 2010a, pp. 364-369 
et RATIE 2011, pp. 668-680). Selon les sivaites non dualistes, 
l’advaya pensé comme une simple absence de dualité est le résultat 
d’un processus mental d’exclusion (apoha) qui repose encore sur 
une dichotomie entre le duel et le non-duel, et qui n’est donc qu’un 
concept (vikalpa*), autrement dit, un « jugement qui implique une 
dualité » (dvaydaksepi viniscayah, JPK, 1.6.1), tandis que dans la 
prise de conscience du Je (ahampratyavamarsa) pure (Suddha), la 
conscience s’appréhende intuitivement de maniére indivise, 
comme ce dont rien ne peut étre exclu (voir IPV;, vol. 1, pp. 247- 
248, et RATIE 2011, pp. 204-208). La non-dualité supréme inclut 
donc a la fois dualité et non-dualité (voir par ex. NTU, vol. 2, p. 
305 : krodikrtadvaitadvaitaparamadvaita-), car toute doctrine de la 
non-dualité exclusive n’est encore qu’une forme de dualité (voir 
MSV 1.628-629 et HANNEDER 1998, p. 180). Les différences phé- 
noménales font par conséquent partie intégrante du réel (voir par 
ex. MSV 1.123 et RATIE 2011, pp. 682-683), et cette coexistence 
de la dualité et de l’unité en paramddvaya échappe a la contra- 
diction (na virudhyate, NTU, vol. 1, p. 206) parce que lune et 
l’autre ne sont que des modes sous lesquels l’unique conscience 
manifestante ou lumiére (prakdsa*) s’apparait: «La lumiére, 
[sous les formes diverses] “bleu”, “jaune”, “plaisir” [, etc.], est le 
seul Siva ; dans cette non-dualité supréme qui consiste en lumiére, 
quel Autre y aurait-il ? [...] C’est le Seigneur supréme, qui a pré- 
cisément pour nature la lumiére, qui se manifeste sous toutes [ces 
formes] : “cette dualité’”, “cette différence”, “cette non-dualité” » 
(TA 2.16 et 18: nilam pitam sukham iti prakasah kevalah Sivah | 
amusmin paramddvaite prakasatmani ko ’parah || ... idam dvaitam 
ayam bheda idam advaitam ity api | prakasavapur evayam bhasate 
paramesvarah ||). La non-dualité supréme a pour nature prakdsa 
car la conscience est capable de s’apparaitre sous des formes infi- 
niment variées sans perdre son unité fondamentale (voir RATIE 
2011, pp.280-289), et c’est de cette non-dualité que l’individu doit 
prendre une conscience complete pour se libérer, notamment en se 
concentrant sur le premier et le dernier moments (tuti*) de tout 
processus cognitif dans lesquels se manifeste l’unité de la con- 
science et de son objet (voir par ex. MSV 1.982-983), ou en 
recourant a des pratiques destinées a dépasser la distinction entre le 
pur et l’impur (c’est la « conduite selon la non-dualité », advaita- 
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cara*) car cette distinction s’abolit dans la non-dualité supréme 
(voir par ex. MSV 2.151-152). Ce monisme dynamique ou 
dialectique, qui inclut la dualité au lieu de l’exclure, permet au $i- 
vaisme non dualiste de se présenter comme une doctrine embras- 
sant et dépassant tout a la fois le dualisme du Saivasiddhanta (sur 
le rapport entre paramddvaya et l’attitude inclusiviste des Sivaites 
non dualistes vis-a-vis de leurs rivaux, voir par ex. NTU ad NT 
16.23, vol. II, p. 12, et l’Introduction de R. TORELLA A IPK,, p. 
XXI). [I-R.] 


paramastra, n.nt. [A], arme supréme ; supreme weapon; hichste 
Waffe. 

This may or may not denote a particular astramantra*, but is 
probably a syn. of the pdsupatastra* in most cases. SvaSS 11.14 
prescribes it for the digging of the ground, for which the ordinary 
astra* is normally used. In PBY(H) (32.302, 34.81) it appears to 
be a syn. of the mahadpdasupatastra*. SYM 16.38 also appears to 
mean the same, although the paramastra is used while besprin- 
kling a cakra*, and for protective besprinkling (proksana*) the 
simple astra is commonly used; but the SYM does not give any 
other astramantra than the pasupatastra in its surviving recension. 
Since all the above mentioned texts define and use the pdadSupa- 
tastra, the paramastra is likely to be a syn. of that. However, KMT 
10.51-52 defines its uddhara* with the mdlini* code as RKSRUMAU, 
and prescribes it for the consecration of a sadhaka* (which it 
summarizes briefly). [J.T.] 


paramikarana, n.nt. [O]. 

[A\] Superficially this term appears to mean “making into the 
supreme”, but it is used as a synonym of the rite of ekatva (2)*. In 
other words, it refers in paddhatis* to a rite that, when it occurs, 
follows sakalikarana*. Whereas the logic of sakalikarana is to 
emphasise parts by the imposition of aigamantras* (anganyasa*), 
the logic of paramikarana is to emphasise totality, which is 
achieved typically by means of a miilamantra* (SP1 3.70c-71b; 
JR, pp. 23, 42, 45, 46, 47, etc.; MrgPT, p. 75) or a mantra of a 
similar lofty and unitary nature (SvT 3.20-21, 3.96). It should be 
noted that sakalikarana is frequently not followed by paramikara- 
na. Often no mantra is explicitly prescribed for the rite (PLSS 
16.81; PKam 4.212, 8.89), but this may simply be because the 
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notion is felt to be implicit that all mantras expressing a part are 
fused into a mantra expressing the whole. BRUNNER states (SPI, p. 
194, n. 1) that ekatva is invariably associated with amrtikarana™, 
which follows it. This seems often to be the case (e.g. AP, p. 24; 
JR, p. 97, 116, 139, where the rite is performed as part of the 
worship of Candeéa*, etc.); but it seems also often not to be 
explicitly stated, e.g. in the SiSarP(S) (ms. B, fol. 9r), where it is 
followed by the mahamudra*. 

This particular rite that forms a pair with sakalikarana appears 
to be absent from most early Siddhantatantras*, though the same 
idea may be referred to occasionally in different terms (e.g. in Mrg 
kp 7.15). (Cf. also vaktranusandhana*.) The term itself (as well as 
such expressions as paramikrtya) is perhaps first used more generi- 
cally to refer to joining anything together at a higher level of real- 
ity. Note that Narayanakantha uses it when glossing sandhdya in 
Mrg kp 7.29, where what is spoken of is the linking of the astra- 
vardhani* and the sivakumbha*; cf. also JayS 9.35, where it is a 
question of fusing ftirthas*. In the SJU (SJU[G] 31.13 [= Deva- 
kottai edition 6.13]) and the VsikhT (367), paramikarana is used 
to refer to the fusing of all mantras in just one. [D.G.] 

— niskalikarana. 


paramesvara, n.m. [A], le supréme Seigneur ; the Highest Lord; 
der héchste Herr(scher). 

Appellation de Siva en tant que principe supréme transcendant. 
Cf. par exemple ST 1.7-8, mais le terme est tout a fait courant. 
Syn. paramasiva. [A.P.] 


paramesvari, n.f. [A\], la supréme Souveraine ; supreme Mistress; 
die héchste Herrscherin. 

Terme désignant la Déesse en tant que forme supréme de la 
divinité, au-dela de toutes les catégories cosmiques : Tripurasun- 
dari au centre du Sricakra*, par exemple. [A.P.] 


paravedha, n.m. [4\}, pénétration supréme ; supreme penetration ; 
héchste Durchdringung. 

TA 29.254ab defines this state as that in which all differentia- 
tions and objects cease to exist (sarvabhavapariksinah). Initiation 
with the yogic method associated with this state, described in the 
lost Viravalihrdaya (see TA 29.271 ff.), implies that all circles of 
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deities must be seen as non-dual and identical with Siva. A full 
identification (samarasibhava, v. s.v. samarasya*) of the guru* 
with the initiand is achieved and they both attain the level of un- 
mana* through a vertical ascent in their united madhyasakti*. 
ets] 

— udghata, kundalint, granthiccheda, mantravedha, saktavedha. 


parasakti, n.f., v. s.v. paraSakti. 


paraSarirapravesa, paraSariradve§a, nn.m., v. s.v. parakdyapra- 
veSa. 


parasiva, n.m., V. 8.V. paramasiva. 


para, n.f. (A\], la supréme ; the supreme; die Héchste. 

1. The supreme goddess of the Trika* (usually simply called 
Para), identical with the syllable SAUH and visualised with the 
attributes of the mild goddess of brahmanical learning, Sarasvati. 
V. v.s. pardpara (5). For more details, see SANDERSON 1990, pp. 
32ff. 

2. Syn. para vac*. [J.T.] 


paraka§a, n.m. ou nt. [A], éther supréme ; supreme ether; héch- 
ster Ather. 

Sometimes syn. paravyoman. 

1. Subtle sonic matter, syn. of paramakasa (1)*. KMT 14.82 
equates it with the level of samana*, SvTU 5.16 gives it as the syn. 
of kha* at the level of Siva (Sivatattva*), in the context of describ- 
ing sonic levels. 

2. The expression is employed to designate the highest state of 
unity with Bhairava, and said to be a syn. of turydtitapada* (TAV 
5.91, citing the lost Trisirobhairava, giving also kha as syn.). It de- 
scribes the highest form of non-duality, paramddvaya*, in Arna- 
simha’s MahP,(D). KMT 19.92 describes the state of rupatita* 
with it. 

3. Other, lower, states are meant in various passages of the 
KMT. 19.95 lists it as the fourth “ether” in a series leading to 
rupatita (samakaSa, cidakasa, bahyakasa, parakasa, yanakasa and 
riipatita). Moreover, KMT 25.26 names it as the first of five states 
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or places where the soul is found, in ascending order: parakaSsa, 
mantrakasa, Saktyakasa, padabhava, bhitakasa(patha). [J.T.] 
— vyomapanicaka. 


para kundalini, para kundalika, nnf., [A], la kundalini su- 
préme ; the highest kundalini; die hochste kundalini. 

Dans |’émanation phonématique (varnaparamarsa*) telle que 
la décrit Abhinavagupta dans le 3° chapitre du TA, c’est ]’état su- 
préme de l’énergie émettrice, la kundalini*. Les trois états que 
connait celle-ci lors de I’émission de la seiziéme voyelle, le wi- 
sarga*, sont présentés (TA 3.137c-141b) d’aprés le Trisirobhaira- 
vatantra. Dans son commentaire de ce passage, Jayaratha décrit cet 
état, citant le Trisirobhairava, de la kundalini comme « supréme, 
plan extréme du firmament de la Conscience, au-dela du ciel créé, 
4 nul autre comparable, sans divisions, libre de toute activité cog- 
nitive, état supréme oi ne se trouvent ni mouvements, ni objets, ni 
existence ». Sur ce passage obscur, voir SILBURN/PADOUX 1998, 
pp. 170-172. [A.P.] 

V. également TSB(D) {5.53, emprunté par KMT 25.81 ; et 
SvTU 4.257. [J.T.] 

— pranakundalikd, Saktikundalini. 


paranmukharghya, paradimukhargha, nn.nt. [A], arghya pour 
celui qui se détourne ; arghya for the one who turns away; arghya 
fiir den sich Abwendenden. 

An arghya* offered at the end of worship, when the deity is 
about to take leave and turn away. It can be given to the cult image 
(linga*) or other form of Siva (in the fire etc. ) or to Candesa*. A 
term found not in compound in SJU(G) 5.58 and in SP1 2.21 and 
4.73 (pp. 89 and 275) (as arghyam paranmukham). An arghya for 
this purpose may be prepared separately, but it is more common to 
use the same as the one destined to Siva (Sivarghya*/visesar- 
ghya*). Only late South-Indian scriptures and manuals seem to use 
the compound, such as the Amsumat (as cited in AtmPP124b); the 
PkKam (4.518); AP pp. 45 and 130 (cited ad SP1, pp. 89 and 275) 
and the AtmPP (120a). Syn. visarjanarghya. {J.T.] 


paratita, a., V. S8.v. paratara. 
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paratpara, a. [<<], plus haut que le plus haut : higher than the hig- 
hest; hdher als der Hichste. 

Abgesehen davon, da der transzendente Gott im allgemeinen, 
so wie auch als der ,,H6chste“ (para*), als ,,hoher als der Héchste“ 
(parat para) bezeichnet wird (z.B. PadS kp 28.34; MarkS 14.79- 
80b), steht paratpara in eben dieser Bedeutung an der Spitze von 
folgenden Kategorien von géttlichen Erscheinungsformen: parat- 
para, para, vyitha*, vyihantara* und vibhava*. Die pardtpara- 
Form ist das durch Sein (sat), Geistigkeit (cit) und Wonne (anan- 
da) gekennzeichnete brahman, aus dem die anderen genannten 
gottlichen Erscheinungsformen hervorgehen (ParS 7.478c-482b; 
8.55c-56b [= IS 8.56], 9.145-151b, 15.21-22a; vg]. RASTELLI 2006, 
pp. 310-312). [M.R.] 


parananda, n.nt. [A], félicité supérieure ; superior bliss; héchste 
Wonne. 

Selon la formule du TA: «la félicité supérieure doit étre 
éprouvée au moment ot le souffle (prana*) sort dans ce qui reléve 
du connaissable. La, quand le souffle inspiré (apadna* [app. vol. 2]) 
prend son repos, empli de tout ce qui reléve du connaissable, on se 
tient dans la félicité supérieure embellie par la lune du souffle ins- 
piré. » (prdnodaye prameye tu paranandam vibhavayet | tatranan- 
taprameyamSapuirandpananirvrtah || paranandagatas tisthed apa- 
nasasisobhitah |, TA 5.45-46b). 

Dans le systéme des félicités (ananda*) menant au quatri¢me 
état et au-dela (turya* et turydtita*), cet état, qui est le troisiéme 
(aprés nira@nanda* et nijananda*), apparait quand, avec le souffle 
inspiré, la félicité éprouvée par le yogin est liée au domaine de 
l’objectivité « connaissable ». [A.P.] 

— mahdnanda. 


parapara, paradpar4, n.m. ou f. [O]. 

[A] This adjective, which retains its general meaning “higher 
and lower,” has some special connotations and usages in Saiva 
contexts. 

1. As an adjective describing or qualifying the godhead, it ex- 
presses totality: transcendent (higher) and immanent (lower, non- 
transcendent). V. e.g. SJU(G) 31.43d qualifying sivam, PBY(H) 
1.42a: pardparena devena, 88.68cd: devadevas tu mantram@rtti 
paraparah; TSB 9.117d sqq.; KKGU(SI) fol. 2r; KuRU(D) 1.42: 
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paraparah parah sivah, JRY(Se) 1.35.100c: pardparena bhavena 
vyaktamartta amurttiga: “With her transcendent and immanent na- 
ture, she has a manifest form while she is non-embodied.” This 
meaning is explained by Ksemaraja as expressing the fact that the 
god is the essence of all (NTU ad 21.72: paras ca aparas ca 
pardparas ceti tantrena vaisvatmyam asyoktam). 

2. Often used in compounds with the word -vibhaga, division, 
it can refer to various pairs of higher and lower manifestations or 
divisions, or to various theological or ontological opposites. These 
include: non-duality (advaita) as opposed to multiplicity (bheda) 
(v. SvVTU ad 10.666); the godhead as undividable consciousness 
(cidbhairavam) as opposed to his manifestation as Uma’s husband 
(umapatiriipam) (v. SvVTU ad 10.1028); subtle (siksma) vs. coarse 
(sthiila) or subtle and very subtle (siiksmatisaksma) manifestations 
(v. SVTU ad 4.423cd and 6.41a for the former and SvTU ad 5.69c 
for the latter). The pardpara compound occurs very frequently to- 
gether with the compound coarse-and-subtle (sthilasiksma) in 
scriptural sources; v. e.g. SJU(G) 22.41ab (sthilastiksmam pardpa- 
ram), 29.18cd (paraparaviblhdgena _ sthiilasiksmavibhdgasah); 
KMT 15.8d (sthilasiksmaparadpardm); JRY(Se) 4.7.13cd (sthila- 
stiksmavibhagena paraparaparaparaih). It is perhaps in this sense 
that pardpara must be understood when it qualifies jfidna, i.e. 
refined and basic knowledge (of the doctrine) (v. RauSS 10.90; 
SvSS 1.3c; TiU 48r). 

3. Certain higher and lower divisions of the Saiva universe, 
sonic manifestation etc. V. e.g. PBY(H) 11.50cd. SvTU ad 10.909 
identifies para with the tattvas (1)* of water and above, while pr- 
thivi* and whatever is inside the egg of Brahma is apara (param 
jaladitattvasthanam, aparam tu brahmandantargatam). As for 
sonic levels, according to Ksemaraja ad SvT 4.320, para refers to 
the form of the niskala* mantra until the level of unmanda*, while 
apara until the level of nadda*. NT(U) 4.8c prescribes that the 
guru* must be joined through the rite of yojanika* both to the 
higher (paramasiva*) and lower (aparasiva) forms or levels of 
Siva (for he needs to act at the lower levels for the benefit of his 
disciples): paraparapade. 

4. A transitional or mixed category between what is considered 
high and low. In this sense, it can form the middle member of a 
triad and is often used to describe deities such as the ghorah* ones 
in the Trika* system; v. e.g. MVT 3.33. V. also NTU ad 19.160, 
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glossing ghorah with bhedabhedabhasaripa parapara, “having 
the appearance in the likeness of duality-and-non-duality, being 
higher-and-lower.” 

5. The last-mentioned category corresponds to the second god- 
dess of the core triad of the Trika, Parapara (for whose visualisa- 
tion and role, see SANDERSON 1986, p. 189 and TORZSOK 2000). In 
non-dual ontology, the level of Parapara represents the beginning 
of duality. Other homologisations include: jfidnasakti* (PTV p. 
159), the tattvas from Sakti* to (suddha-)vidya* (paraparadasa, 
IPVV I, p. 90) or the tattvas of Sadasiva* and Isvara* (IPVV II, Pp: 
294), madhyama* (IPVV II, p. 258). V. s.v. apara/apara. [J.T.] 

6. V. s.v. paficdtman. 


paramarsa, n.m. [A], prise de conscience synthétique ; synthetic 
awareness; synthetisches BewuBtsein. 

Conservant en quelque maniére le sens qu’a ce terme dans le 
Nyaya, pardmarsa implique, dans les systémes Sivaites non dua- 
listes cachemiriens, une prise de conscience synthétique qui rejoint 
en un seul acte le sujet conscient, la conscience manifestant 
Vunivers et les formes discrétes que prend cette manifestation — 
qui repose toujours dans le sujet conscient. C’est ainsi l’acte qu’ac- 
complit le Seigneur quand il manifeste l’univers par une prise de 
conscience des cinquante phonémes de l’alphabet sanskrit, le 
varnaparamarsa*. C’est le méme acte de conscience divin qui 
maintient le cosmos en existence, celui-ci n’étant en réalité que la 
Conscience divine assumant la forme de I’univers. [A.P.] 


pararthapiija, n.f. [OC], culte accompli pour autrui ; ritual worship 
performed for others; rituelle Verehrung fiir andere. 

{A\] As BRUNNER has argued (1998, pp. iv-v), the distinction 
(used e.g. in PKam 4.1; Su kp 8.2) between pararthapujad and 
atmarthapaja*, worship performed by initiates for themselves, was 
not used by Somasambhu and appears to have been unknown in the 
eleventh century. The paddhati*-literature which refers to this 
distinction all appears to date from well after the twelfth century, 
and the scriptures that refer to it are the ones not quoted in or before 
the twelfth century that appear primarily to be giving instructions 
for public worship in South Indian temples. Initiates of most castes 
must stick to dtmarthapuja, for it is only a special category of 
person that may perform pararthapija: the adisaiva* according to 
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Su kp 8.14 and various quotations in the ATMPP (T. 795, pp. 67- 
68), and the sivavipra* according to PKam 1.126 and 4.6. [D.G.] 

[Xt] Das Wort pararthayajana erscheint in einigen jiingeren 
Samhitas (PadS cp 1.7cd, 21.17c, 20a, 21a; IS 21.504, 512, 536; 
SriprsS 16.147ab; AnS 17.42). Das Kompositum pararthapuja 
wurde bisher in den Samhitas nicht gefunden; nur das Wort parar- 
thapijaka wird einmal in SriprsS 17.47ab erwahnt. Rituale zum 
Zwecke anderer (pardrtha) im Gegensatz zu Ritualen, die zu 
eigenen Zwecken (svdrtha, Gtmartha) vollzogen werden, werden 
aber schon in den 4dltesten Samhitas erwahnt; siehe z.B. JayS 
20.146, 27.185cd, 29.156; SatS (V) 17.328 und 355c-356b; PausS 
(B) 38.37cd. 

Wer zur Durchfiihrung von Ritualen zum Zwecke anderer, eine 
wichtige Einkommensquelle fiir Tempelpriester, berechtigt ist, ist 
vom Blickwinkel des Verfassers einer Samhita, vermutlich selbst 
Tempelpriester, abhangig: iiblicherweise wird dieses Recht exklu- 
siv der eigenen Gruppierung zugeschrieben. So haben dieses Recht 
nach PadS cp 1.3-9 nur Ekayanas*, nach PadS cp 21.17c-24 (cp 21 
stammt vermutlich von einem anderen Verfasser als cp 1) nur die 
dem Mantrasiddhanta* folgenden Bhagavatas. Dieser Gruppierung 
nicht angeh6rende Initiierte konnen dies nur auf Befehl eines Bha- 
gavata tun. Nach der Par (9.152-153) sind ebenfalls vor allem die 
Ekayanas fiir das Ritual zum Zwecke anderer berechtigt. Nach der 
IS (21.536c-537 und 552c-556b) sind dafiir nur die Angehorigen 
der gotras von Sandilya, Aupagayana, Maunjyayana, Kausika und 
Bharadvaja berechtigt. Ein spater in die JayS eingeschobener Text 
(adhika patha 109-116b) nennt ebenfalls die Angehérigen dieser 
fiinf gotras als fiir die Durchfiihrung von Ritualen zum Zwecke 
anderer berechtigt. Ein Manuskript des LT enthialt auch einen 
spater eingeschobenen Text (siehe LT p. 165, Anm. 1), der sich 
explizit auf die Padmasamhita beruft, und die gotras von Kasyapa, 
Gautama, Bhrgu, Asvalayana, Angiras und andere als Berechtigte 
fiir die Durchfiihrung von pardrtha-Ritualen nennt. Fir eine 
ausfiihrliche Diskussion der hier genannten Textpassagen vel. 
RASTELLI 2006, pp. 231-242. [M.R.] 

The VisS forbids parartha worship to Vaidikas (pararthe 
vaidikenaiva na kuryat tu kathamcana, 20.345 cd), but for both, 
Vaidikas and Tantrikas, dtmdartha worship is allowed (atmartham 
vaidikenaiva tantrikenaiva va mune, 20.344ab). [M.C.-D. ] 

— devalaka. 
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para vac, nf. |A\], la parole supréme ; supreme speech; die héch- 
ste Sprache. 

Syn. para. Les traditions Sivaites, reprenant la triple division de 
la parole formulée par Bhartrhari, y ajoutent un état premier, origi- 
nel, supréme, para vac, posé comme étant la source, le fondement 
ontologique et le substrat des plans suivants, pasyanti*, madhya- 
ma* et vaikhari*, qui, tous, reposent en pard. 

Ce plan, comme les trois autres, a été surtout décrit par 
Abhinavagupta, notamment dans le PTV et l’IPV. para y apparait 
comme identique en nature 4 la conscience supréme. Parole non- 
discursive qui ne se référe a rien d’autre qu’elle-méme, « compa- 
rable a un signe de téte intérieur », c’est une énonciation, mais 
intérieure (antarabhilapa), sans mots, décrite également comme 
Saisissement émerveillé (camatkadra*). Voir PADOUX 1990, pp. 
170-188. [A.P.] 

[<4] Die héchste der Sprachebenen hei8t im Paficaratra nicht 
para oder para vac, sondern, je nach System, bodhasabda* oder 
Santa*. V.s.v. [M.R.] 


pardaSakti, paragakti, nn.f. [A], Sakti supréme ; supreme Sakti; die 
héchste gakti. 

This highest sakti* is identified with the kundalini* (TAV ad 
29.69), vagiSi (v. s.v. vagi§vari*, SVTU ad 2.192), manonmani* 
(JRY[Se] 2.3.21a), the susumna* (Narayanakantha ad Mrg kp 
8.132), the line between the two dots in the letter 7 (NTU ad 2.21), 
rudrasaktit (SYM 3.43cd), Aghorest (SYM _ 16.43), devi* 
(KuRU[D] 12.35) and in general with almost anything at or near 
the highest level of the cosmic hierarchy, particularly if it is 
grammatically feminine. [J-T.] 


parikha, n.f. [©], fossé, tranchée ; fosse; Graben, Furche. 

1. [A] A protective trench made of mantras. As part of the pro- 
cess of avagunthana*, outside the prakdra* constructed with the 
astramantra*, a triple trench (parikhdtrayam) is to be made with 
the kavaca*, according to AP, p. 78 (quoted ad SP1 3.33). A single 
trench is constructed in some other sources, e.g. in PKam 4.200. 
BiG: ] 
[Xt] In JayS 16.186cd wird im Kontext der diksa* eine Furche 
mit einem Stabchen (sariku), das mit dem astramantra besprochen 
worden ist, (rund um Schiiler und Lehrer?) gezogen. [M.R.] 
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2. [A] A ditch-mudra*, and thus probably to be distinguished 
from the parighamudra*, though, given the widespread confusion 
between the two words in our written sources, it cannot perhaps be 
ruled out that two different signs might originally both have been 
intended to represent a bolt (parigha) and that a confusion of pro- 
nunciation resulted in two differently named mudrds. The parikha- 
mudra is used after eating (SP1 9.24) and is produced by inter- 
locking the thumb of one’s left hand with the little finger of one’s 
right hand and by placing the little finger of one’s left on one’s 
belly-button and the thumb of one’s right hand on one’s mouth 
(JR, p. 170; SPV,, p. 81). For an illustration, see SP1, Pl. 1, No. 36. 
[D.G.] 


parigrhitalinga, n.nt. [A], linga adopté ; adopted liriga; an sich 
genommenes liriga. 

This expression refers to the personal liiga* of an initiate 
(asadharanalinga*) as opposed to a linga that is the focus of pub- 
lic worship (sa@dharanalinga*). It is uncertain exactly what nuance 
is expressed by parigrhita, which can mean “taken hold of”, but 
sometimes appears to mean little more than “in private use”. The 
expression is not a common one (PKam 4.521; SC, p. 111), but it 
appears to be old for it occurs in a verse attributed to the Pauskara 
(quoted after IsgP kp 13.144) and in a quotation from the tenth- 
century manual of Brahmasambhu (ibid.) that enjoins the defini- 
tive dismissal of the deity (nirapeksavisarjana*) in the case of a 
public /iga and partial or non-definitive dismissal (sdpeksavisar- 
jana*) in the case of a parigrhitalinga. [D.G.] 

— lingaparigraha. 


parigrahasakti, parigrahavartini, nnf. [/\], pouvoir qui est une 
possession ; power that is a possession; Kraft, die ein Besitz ist. 
Power that is (not inherent in Siva but rather is or is in) a 
possession. Saiddhantika sources distinguish between sakti* which 
is inherently part of God (samavetd) and powers to which he has 
recourse but that are outside him (parigrahaSakti). The latter pow- 
ers are the material causes (updddna) with which the cosmos is 
made, namely mdya* and the variously named and variously 
subdivided sonic material cause of the pure universe (suddhadh- 
van*), namely bindu* (or kundalini*, or maha@maya* or suddha- 
vidya*, etc.). Glossing the word Gdyd as applied to the one inherent 
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Sakti of Siva* in TPr 3, Aghorasiva, for instance, has this to say: 
adyam: pradhanabhiitam, samavetam | anena parigrahasaktisvarii- 
pam bindumayatmakam apy asya bahyam Saktidvayam astiti. 
“Primordial, [in other words] principal, inherent. By this [is 
implicitly conveyed] that there exists also an external pair of 
Powers, namely bindu and maya, which are powers by virtue of the 
fact that they are used as possessions.” Thus the levels of speech 
(v. S.v. paSyanti*) are also characterised as parigrahavartin by 
Ramakantha ad Kir 3.23cd; see also RT 166. When the same 
distinction between samavdayin and parigrahavartin is employed in 
NT 19.159-60, Ksemaraja has to resort to sophistic commentary to 
arrive at an interpretation that fits his non-dualist interpretive 
stance. [D.G.] 


parighamudra, nf. [A\], mudra de péne ; bolt mudrda; Riegel- 
mudra. 

Mrg kp 5.14 and commentary prescribe it to be formed with the 
thumb bent over the middle finger, while the index finger is held 
erect. Its function is to chase away obstacles (or spirits who may 
hinder the rite). For an illustration, v. SP1, pl. I. 37. [J.T.] 

— parikha. 


paricaraka, n.m. [OQ], servant ; attendant; Diener. 

For temple attendants see DAVIS/ORR 2007, pp. 88-89. [S.H.] 

[xt] Temple attendants assist the main priests (arcakas*) carry- 
ing and distributing vessels and lamps. The ParS relates (18.110c- 
111b) that in the places in which god manifested himself (svayam- 
vyakte sthane), such as Srirangam, there are 80 assisting priests 
who are the cooks (pdcaka); in the places established by holy men 
(siddhapratisthite sthane) there are 70 of them, im the places 
established by the god (devapratisthite) 60, in the places estab- 
lished by rsis (rsikalpite) 22, in the places established by men 
(manusyanirmite) 30 or 20 paricdrakas, and in accordance with 
their overall number a different number of them is responsible for 
different elements of the ritual such as the preparation of betel and 
cakes (tambulapapasddhana) and others (ParS 18.103-109). They 
are of two main kinds: antaranga, who are the cooks, and ba- 
hiranga, who are responsible for flowers and other substances 
(ParS 18.111c-112). sadhakas* and participants of the temple cult 
are subject to the dcdrya* (sadhakah pacakas caiva hy acarya- 
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vasavartinah), but paricdrakas are obedient to the orders of 
Gcadryas and sddhakas (ParS 18.109-110). IS (12.132-134) pre- 
scribes that only initiated @cdryas, sédhakas and paricarakas who 
are devoted to the service of god (sevapara) have the right to ap- 
proach the god and only they can touch him, while other Vaisnavas 
recite the Vedas. [M.C.-D.] 


parivartana, n.nt., V. 8.v. rdpaparivartana. 


parivaradeva, n.m., parivaradevatd, n.f. [O], divinité d’escorte ; 
deity in attendance; Begleitgottheit. 

1. [A] This seems to be an expression first used in South In- 
dian Temple Agamas and it refers not to the deities to be imagined 
ranged in rings around the central deity (see paficavaranapuja*), 
but instead to deities whose images are installed, often in separate 
sub-shrines, around the central shrine of the temple (e.g. Kumara- 
tantra 34.51). (There may be an overlap, of course, since the deities 
of one of those rings, namely the ganesaGvarana, are also common- 
ly represented in temples.) Some Temple Agamas may not use the 
expression parivadradeva, but they employ the word parivara in the 
plural to refer to these deities, and compounds such as parivardla- 
ya are common (e.g. PKam 31.95; Aj 39.1; Su kp 31.128; PKar 
4.129). (The expression parivardlaya appears to designate some- 
times individual shrines of attendant deities and sometimes the 
temple-space in which the shrines of these subsidiary deities are 
arranged.) 

In Su kp 39.1cd, we find the body of attendants defined as 
everything from the dvdrapdlakas* up to and including the pitha*: 
dvarapaladi pithantam parivaram iti smrtam. Some works instead 
place emphasis on a group of eight, the parivardstaka, but this 
group is very variously composed. In PKam 73.77-78 it is ex- 
plained that it may be the bull, Agni, the Mothers, (the elephant- 
faced) GaneSa, Skanda, Jyestha, Candika, and the Sun; or the eight 
GaneSas*; or the eight Vidyesas*. In Rau kp 33.3, starting again in 
the East, it consists of the bull, Durga, Camundi, Ganesa, Skanda, 
Jyestha, Visnu and the Sun; in Aj 39.7ff. it consists of the bull, 
Brahma, the Mothers, Vinayaka, Skanda, Jyestha, Kausiki (or 
Visnu) and the Sun. In Kuméaratantra 2.22ff. we find instead 
Gajendra, Agni, Yama, Nirrti, Varuna, Vayu, Soma and Sumitra. 
[D.G.] 
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[x] God’s attendants (parivara) are differently enumerated in 
different sources. The ParS, in ch. 19 (sthdpana), prescribes the 
installation of Vainateya (Garuda) and Ananta* at the feet of god, 
Ganapati and Sankara to the South and facing South; the guardians 
of the directions in their directions, beginning with the East, then 
Virabhadra and Vighna on both sides of the main shrine and the 
sapta matarah* in a row (panktiriipena) (ParS 19.79c-84). Much 
more elaborate lists of attending deities are presented, e.g., inVisS 
20.137ff. and PadS kp 10 (parivadradevatadikalpanam) and 22 
(parivaravidhi). [M.C.-D.] 

The expressions parivadradeva and parivadradevata do not ap- 
pear in the Samhitas. parivdrdlayas, probably in the meaning ex- 
plained above, are sometimes mentioned (NaS 25.275b; ParS 
19.408b [= IS 19.19id]; IS 13.183d; VisnuS 23.27d; VisS 34.57d, 
63b, 36.45c; AnS 25.46d). [M.R.] 

2. [A] According to the SC (pp. 39-40), drawing on the 
Suksma and AmSsumat, nine types of p#ja* (namely suddha, keva- 
la, mifra, and combinatory sub-types) are distinguished according 
to whether or not or how parivadradevatds are included and which 
they are. They are either a set of four, namely Vrsabha, Ganeéa, 
Skanda and Parvati, or an unspecified set beginning with Nrtta- 
murti and Daksinamiurti*, or, according to Pauranikas, another set 
of four, namely Sirya, Ganesa, Visnu and Durga (for this last 
group, cf. paftcadyatanadiksa*). [D.G.] 


parivesa, n.m. [A\], 1. circumambulation ; circumambulation; Um- 
schreiten; — 2. divertissement ; divertissement; Festumzug. 

1. In South Indian Temple Agamas, this expression can be used 
to describe a perambulation, more or less festive, of a divine im- 
age, variously accompanied, around gardens or temple grounds 
(e.g. PKar 32.28, where the circumambulation is part of evening 
rituals, and Mahotsavavidhi 14A [Davis 2010, p. 110], where the 
term used is parivesana). As Su kp 7.22 implies, it appears to be 
distinguished from grémapradaksina (circumambulation of a vil- 
lage), which it often follows, e.g. in PKar 112.143: gramaprada- 
ksinam krtva pravised Glayam prati | parivesam tatah kuryat pravi- 
Syastha@namantapam ||, “Having circumambulated the village, one 
should enter the temple and then perform a circumambulation [of 
the temple-enclosure] having entered the hall of audience.” (For 
this sequence, see also UKam 6.468, 14.6, 17.5; Rau kp 18.106, 
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26.34; PKar 112.47; Kumaratantra 39.204). We find a relatively 
detailed account of parivesa following the circumambulation of 
the town given in Su kp 14.124-134. In Kumaratantra 13:27, «we 
find parivesa classified as 9th in a list of 16 types of utsava*. More 
commonly, however, we find parivesa included as a module, to be 
included or omitted, that is part of a larger festival (e.g. UKam 
66.99; Rau kp 44.24; Aj 69.15, 69.20). 

2. In many of the above-mentioned places in which parivesa is 
mentioned, and perhaps particularly in those passages where it fol- 
lows the gramapradaksina, it is not clear whether the term refers 
to a perambulation or rather to what appears usually to be desig- 
nated by parivesakrama*, namely a divertissement. DAVIS (2010, 
p. 110, n. 151) observes that “[t]he term parivesana indicates ser- 
vice or attendance, and may be used to denote ceremonies of atten- 
dance in royal courts.” [D.G.] 


parivesakrama, n.m. [4\], 1. divertissement ; divertissement; Fest- 
umzug; — 2. circumambulation ; circumambulation; Umschreiten. 

1. The expression parivesakrama may look as though it is 
simply an alternative to parivesa*, but the two terms may be used 
in the same sentence (see below), and the term parivesakrama is in 
fact explicitly defined as a static rite, accompanied by music and 
dancing, to take place at the well or tank (prapda) in the presence of 
the king and of the G@cdrya* in DipA 87 (quoted as DipA 91 in the 
apparatus to Rau kp 18.106). On the basis of that passage, DAGENS 
and BARAZER-BILLORET (2000, p. 78, n. 53) want to link the term 
parivesa with the meaning “dressing” (“habillage”), but they trans- 
late nonetheless with “divertissement” on the grounds that “cette 
cérémonie est moins un habillage (sens littéral du diew) qu’un 
divertissement composé de musique, chant et danse et qui com- 
porte un habillage du dieu...”. (No mention of “dressing” occurs in 
DipA 87, but the expression prapdmadhye sthito devah [87.1c] ra- 
ther suggests that it might be intended, for why else should one 
entertain the god by a water source unless it be in order to dress 
him?) The half-line on which they are commenting reads parivesa- 
kramenaiva parivesam samdcaret (Rau kp 18.106ab), which they 
render “alors on procéde au (rite du) divertissement en suivant 
l’ordre (prescrit) pour le divertissement”; but it seems to me more 
likely instead to mean: “one should perform a perambulation 
[within the temple grounds] (parivesam) to the accompaniment of 
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a divertissement (parivesakramena).” Cf. UKar 106.73: parivesa- 
kramenaiva pravised Glayam kramat, “In due order he should enter 
the temple to the accompaniment of a divertissement”. In these two 
passages, the dancers and musicians performing the divertissement 
presumably process with the divinity. Elsewhere, as in Dipta 87, 
the divertissement is static, e.g. in UKam 8.56: pravisya devata- 
sthanam parivesakramam nayet: “Having entered the temple, one 
should conduct a divertissement”. (Thus also, e.g., Su kp 18.14; Aj 
69.61, 69.63; Makuta 5.109.) 

2. We cannot exclude the possibility that parivesakrama is in 
some of the above passages intended to mean what is usually ex- 
pressed by parivesa, perhaps by way of meaning literally “stepping 
in a circle”. This is the assumption, for instance, of BHATT, 
FILLIOZAT and FILLIOZAT 2005, vol. 4, p. 33, who translate the 
term with “circumambulation” in Ajp 69.61 and 63, perhaps in part 
because it is in both places immediately followed by a separate 
mention of nrttavalokana,“watching a dance”. [D.G.] 


pariksda, n.f. [O], examination ; examination; Priifung. 

Before engaging in rituals, many persons and things require ex- 
amination. Some “faults” (e.g. inauspicious dreams: v. s.v. duh- 
svapna) may be remedied by reparatory rites (duhsvapnasanti*, 
prayascitta*). Defective potential students or Gcdryas*, however, 
must simply be rejected. V. s.v. dikpariksa, puspapariksa, bhimi- 
pariksd, Sisyapariksa, svapnapariksa. [D.G.] 


paroksadiksana, n.nt., paroksadiksa, n.f. [A], initiation des ab- 
sents ; initiation in the absence of the initiand; Initiation in Abwe- 
senheit des Initianden. 

Cette initiation (diksa*), décrite dans le 21° ahnika du TA (en 
se référant au SYM et au Mrtyufijayatantra), permet d’initier les 
personnes mortes sans avoir pu étre initiées et celles qui, tout en 
souhaitant |’€tre ne peuvent, pour diverses raisons, pas €tre présen- 
tes. Le rite en est simplifié. II se pratique avec un mandala* a trois 
tridents et deux lotus sur une image de |’étre a initier faite en herbe 
kusa et bouse de vache ow sa conscience aura été placée aprés y 
avoir été attirée par le rite du grand filet (mahajala*), les che- 
minements (adhvan*) a purifier y ayant été placés. L’image sera 
ensuite brilée. Le mantra 4 utiliser est le navatmamantra* encadre, 
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surtout dans les cas difficiles, de plusieurs PHAT (21.54-56b.). 
AsPa] 

The rite of paroksadiksd is performed for a man who desired 
initiation but has died and whose body is not found, or for one who 
is alive but separated from the teacher for some reason. For the 
first case, see mrtoddhara*. In the case of the second, the follow- 
ing procedure is followed. Once the teacher is informed that an ab- 
sent person shows the signs of the descent of Siva’s power (cih- 
na*, Saktipdta*), he meditates, and, by means of the jala* rite 
(app. vol. 3), he draws the soul of the person to him merely by his 
mental power and initiates the person, following the procedure of 
nirbijadiksa*. He then establishes the person in a level that trans- 
cends mdyd* for the sake of bhoga*. However, this can even lead 
the person to moksa* if the initiand no longer desires bhoga (cf. 
TA 21.42ff.; TS 14). [D.A.] 

— pratyaksadiksana, mrtadiksa. 


paropaya, n.m. [AJ], moyen supréme ; supreme means; héchstes 
Mittel. - 
Syn. Sambhavopaya, for example in TA 1.278 and 288. [H.I.] 


paraulija, a. [/\}, né de l’oli de la supréme ; born from the oli of 
the highest one; aus der oli der Hochsten geboren. 

There are several explanations for this term which also might 
be an old error in spelling. VM 1.10: vande tam aham aksayyaksa- 
karaksararipinim | devim kulakalollolaprollasantim paraulijam \\, 
»l give homage to Her whose nature is ,aham‘ and the imperish- 
able ,KSA‘* conjunct of letters; who is swaying in the vast wave of 
kula kalas and who is beyond the turmoil.“ (FINN 1986, p. 182) 
FINN (p. 182, n. 142) explains olija as ,,churning stick“, but does 
not give her source. Jayaratha ad loc.: hetur api asya na nifcetum 
Sakyo yad iyam paraulija para pirna ya iyam olir = ovallih saka- 
lamanasavyavaharottirnam aunmanasam avikalpajfianam tasmat 
— Gdya jataditah (VM 4.4) — iti vaksyamanadrsG Gdisiddhac chivaj 
jateti. ,,Also, her cause cannot be determined because She is ,»pa- 
raulija‘. ,Parad* means ,full‘ which is what She is. ,Oli‘ means 
,ovalli* which is that absolute knowledge which belongs to the un- 
mani state where all the operations of the mind are transcended. 
For this reason, — (She is) ,... the first born from the first‘, (4:4) 
According to a point of view to be discussed later, She has arisen 
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from Siva who is established first.“ (FINN 1986, p. 186) Probably 
ovalli* is here an initiation lineage, and not a certain class of divin- 
ities (as FINN 1986, p. 186, n. 154, with reference to RASTOGI 
1979, pp. 54f. assumes). Jayaratha’s commentary interpretes pa- 
raulija as ,oming from the ovaili lineage of Para (the accom- 
plished one)”. In a wider sense it means ,,born from primordial 
Siva“. 

The corresponding passage in NSA 1.10 (quoted in TRT 2.97) 
differs from VM 1.10 (quoted in VAT, p. 329) in both lines of the 
verse. Instead of paraulijam it reads: param Sivam. This version 
needs no fanciful interpretation. [C.W., S.V.] 


paryagnikarana, n.nt. [OC], lustration avec du feu ; fire lustration; 
mit Feuer Umgeben. 

[A] An ajyasamskara*, v. Ni GuSi 16.38; SvaSS 19.52 and 
Kir 16.27, which list it without giving a definition. paryagnikarana 
is variously understood in Tantras as well as by commentators; or 
rather, the naming of various elements of the Gjyasamskdras differ, 
even if the sequence of actions 1s similar everywhere. 

SvTU ad SvT 2.237 understands it to mean that with the recita- 
tion of the astramantra* and the milamantra* a firebrand made of 
a darbha blade, i.e. a burning darbha blade, should be thrown into 
the fire (agnau), and thus everything will be transformed such that 
it is made of fiery energy (samantat ... tejomayatvapattih). In the 
NTU ad 3.74, Ksemaraja interprets it to mean “throwing a flaming 
darbha blade inside [the fire/the ghee?]” (jvaladdarbhasyantah 
praksepah). This is called avadyotana in the BK (14.23-4). 

Narayanakantha ad Mrg kp 6.23 appears to mean that one 
moves the pot of ghee around or above the sacrificial fire clock- 
wise (pradaksina) three times. This agrees with Nirmalamani ad 
AP (p. 165), citing the Jiianaratnavali. This act is, however, called 
bhramana in SvT 2.234-8. 

BK 14.24-5 defines it as throwing a firebrand of darbha blade 
three times into the ghee with the hrnmantra*. [J.T.] 

[xt] Das Herumtragen von einem brennendem darbha-Grasbi- 
schel um einen Gegenstand. paryagnikarana zablit im Pancaratra 
nicht zu den djyasamskaras. Die Samhitas schreiben seine Durch- 
fiihrung bei drei Gelegenheiten vor: beim Feuerritual (agnikarya*) 
um das Feuer, nachdem dieses angelegt worden ist (JayS 15.76ab; 
PadS kp 27.110ab, cp 4.19bc; BhT 9.37ab, 17.15; MarkS 3.17c, 
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6.51cd), bei der pratistha (1)* um den zu installierenden Gegen- 
stand (PadS kp 26.12cd, 30.88a; IS 16.332c, 18.148ab; AnS 
32.20ab: BhT 7.12c; MarkS 14.73ab; SripréS 10.59a, 21.14cd) und 
bei Siihnezeremonien (prayascitta*) um den zu reinigenden Ge- 
genstand (IS 19.168b, 217d, 294c, 797cd; MarkS 27.54d; Sriprs 
49.50a). Vor allem bei letzteren beiden, aber wohl auch bei erste- 
rem, ist der Zweck dieses Rituals die Reinigung: davor erfolgt hau- 
fig die physische Reinigung des Gegenstands, danach wird er, oft 
mit paficagavya*, besprengt (s. proksana*), vgl. auch SripsS 
21.14cd: ,,Er soll das paryagnikarana durchfiihren. Dadurch soll 
eine damernaies Reinheit entstehen.“ (paryagnikaranam kuryat te- 
na Suddhir dhruva bhavet ||). [M.R.] 
— nirdjana, pavitrikarana. 


parvatagra, n.nt. [O], sommet d’une montagne ; mountain top; 
oe 

1. [A] The mountain top is an auspicious place for Saiva wor- 
ship. It is recommended for worship in general (yaga*, NT 16.27, 
13.28 ) as well as for initiation (adhivasa* in Kir 18.2, samaya* 
rite in SYM 6.2 and for diksd* proper in NTU ad 16.31). TA 
15.80, however, prescribes it only for rites to obtain supernatural 
powers (siddhi*), and not for liberation (mukti*). [J.T.] One of the 
ten places suitable for mantrasddhana* according to the PBY(H) 
18.18c. [S.H.] 

[Xt] In Paficaratra, the mountain top is also an auspicious 
place, e.g., for a mandala* (PausS [B] 2.4a), for the diksa (ParS 
7.4c), for the sadhaka*’s practice (AhS 20.52a), for the temple (IS 
21.506c-507). [M.R.] 

2. [A] TSB 15.45-46, borrowed in KMT 25.73c-74b, gives a 
metaphorical interpretation of this word: the mountain is the gu- 
ru*’s mouth and one should resort to its tip (i.e. listen to his words 
probably): parvatam guruvaktram tu tasyagram avalambayet | par- 
vatagram smrtam tena paryayena surarcite |. [J.T.] 

Jnanasambhu quotes a similar verse to support the same 
identification (JR, p. 145). [D.G.] 

3. TA 15.95-96 refers to the fact that this word can have a 
Kaula* meaning, in which case it denotes a part of the body. 
According to TAV ad loc., it denotes the navel in the Sakta*, the 
spot between the eyebrows in the Gnava* and the tip of the nose in 
the sambhava* meaning. [J.T.] 
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4. A mandala prescribed in the PCS; (363 sqq.), evidently 
following the old Pauskara-Paramesvara (quoted in PCS, 11r2 
sqq.), for use in the prayascitta* for the mahdpataka of associating 
with mahdapatakins. In the middle Sadasiva* is worshipped, while 
four other gods are placed around him on the tips of four additional 
sections (parvagra, which is supposed to give rise to the name par- 
vatdgra according to the text): they are Isana*, ISvara, Brahma and 
Siva. The PCSy also prescribes the is@namantra to be recited on a 
parvatagra (here perhaps in meaning 1) as a reparatory rite 
(prayascitta) in 5v3. [J.T., D.G.] 


parvan, n.nt. [OQ]. 

[A] Abhinavagupta traite des rites 4 accomplir lors des jours 
privilégiés nommés parvan dans le 28° chapitre du TA et, plus 
briévement, dans le chapitre 20 du TS. II préférerait que ces rites, 
traditionnellement considérés comme naimittika*, soient qualifiés 
de nitya*, car il leur accorde une grande importance. Pour lui, en 
effet ces rites font parvenir ceux qui y prennent part lors d’une 
assemblée rituelle (melaka/melana*) des siddha* et des Yogini*, 
c’est-a-dire des adeptes masculins et féminins, a la plénitude de la 
conscience (samvitpurnatda), car ils transcendent alors collective- 
ment le temps. Le culte ainsi célébré est appelé cakraydga* ou 
murtiyaga*, Abhinavagupta le décrivant en se référant notamment 
au SYM. Voir PADOUX 2005. [A.P.] 

This category is divided into two basic divisions: kulaparvan* 
and akulaparvan* (app. vol. 2). Of the latter there are six kinds: 
common (sdmdnya), more common (samdnyasdmanya), common 
with specific combinations (samdnyavisesa), specific but common 
(viSesasaGmanya), specific (visesa) and more specific (viSesavise- 
sa). See for details TA 28.31-39. [D.A.] 


pala, palala, paldla, nn.m. [A], viande ; meat; Fleisch. 

Common terms for meat, probably both cooked and uncooked. 
For pala, see e.g. SP4 1.85, for palala, e.g. PBY(H) 34.316d (men- 
tioning palalodana, “meat rice”), and for paldla, e.g. PBY(H) 
62.250cd. [S.H.] 

— ksmapala, dravya, dhanada, naivedya, paldli, pisita, phal- 
gusa, mahamamsa. 
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palali, n.m. (A\], viande et vin ; meat and wine; Fleisch und Wein. 
This expression occurs in e.g. PBY(H) 69.43a and Matasara(V) 
fols. Sr, 5v, and 71v. [S.H.] 
— dravya, pala, madya. 


pallava, n.m. [O], bourgeon, pousse ; sprout; Sprosse. 

1. [A\] Pratique rituelle visant a rendre un mantra plus efficace, 
notamment pour une action magique — les satkarmani* — en pla- 
cant en divers points du mantra le nom de la personne visée 
(ndéman* ou sddhya*). C’est la premiére des six procédures (gati*) 
de cette sorte du Kula que décrit le KMT 4.40-50 en indiquant 
également les usages. pallavo Gdidese, dit ce texte (41a), qui pré- 
cise: pallavo mantrabodhe (43c). Le PhetkT (3.14la) donne, 
clairement, la méme description: mantrddau yojanam namnah 
pallavah parikirtitah. C’est ce que fait aussi 1’ AgPur 138.1-2, qui 
prescrit l’usage du pallava dans les rites de mohana* et uccatana* 
Le MMUd 25.19, place par contre le naman 4 la fin et prescrit ce 
pallava pour le rite de marana*. Pour le TRT 1.71a (ante palla- 
vah) et son commentaire, le pallava consisterait également a placer 
le naman a la fin du mantra ou de la vidya. 

Le NT 18.9-12, qui énumére onze manipulations des termes 
d’un mantra pour le rendre plus efficace, dont grathana*, sam- 
puta*, etc., ne mentionne pas pallava. [A.P.] 

— yoga, rodhana, vidarbha. 

2. [Xt] Laut SesaS p. 84,18-85,2 sind pallavas oder mantra- 
pallavas die Endelemente eines Mantra (v. s.v. jati): vasat wird fiir 
vasya* verwendet, vausat fiir Gkrsya (v. s.v. Gkarsana), hum fiir 
dvesa (v. 8.v. vidvesana), khe fiir marana, sat fiir uccata (v. s.v. 
uccatana), svaha wiederum (?) fiir Gkrsti und svadha fiir pusti*. 
Siehe auch SesaS pp. 122,21-22, 151,10, 182,7, 226,2. Erwahnt 
wird pallava scheinbar in diesem Sinne auch in NaS 4.18. 

— krirajati. 

3. Eine bestimmte mudra*? SesaS p. 82,17-19 beschreibt fiir 
die satkarmans vasya, dkarsa, dvesa, stambhana*, marana und uc- 
cata je eine mudra. Fir dvesa ist diese mudrd pallava. [M.R.] 


palli, palli, nn.f. [A], village ; village; Dorf. 
A place where Kaulas* may receive alms (TAV ad 4.267c). 
(S:Va 


— ghara. 
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pavitra, n.nt. [O}. 

1. [A] The five pavitras are the five brahmamantras (panca 
brahmani*) (PCS; 164; SPV,, p. 24). The usage is attested in the 
Pasupata RT on Ganakarika 7 (p. 17) and is found occasionally in 
some early Siddhantas: Ni USt 4.5 (fol. 26v); Ni GuSi 1.110, 
12.1, 14.3 (fols. 44r, 87v, 93v); Kir 62.13; SarK 7.7; Mrg cp 5, vp 
13.160. It is also used once by Somasambhu (SP1 3.6: see errata et 
addenda printed in the back of SP2). [D.G.] 

2. Syn. of pavitraka (in all senses). V. s.v. 

3. Syn. amrta*. V. s.v. paficamrta (2). 

4. Sexual fluids. See PBY(H) 45.201: upavisyapayet tatra 
cumbandadyavagithanam | krtva ksobham samarabhya pavitram 
grhya sadhakah || “The s@dhaka* should make her sit down there, 
[then] after kissing etc. and embracing [her and] starting to excite 
{her], and collecting the sexual fluids ...” [Cs.K.] 


pavitraka, n.nt. [QO], instrument purificateur ; purificating instru- 
ment; reinigendes Instrument. 

Parfois aussi pavitra. 

[A\] Plusieurs types et plusieurs fonctions : 

1. Anneau de darbha déposé sur le linga* a la fin du culte 
quotidien, avec dirva, aksata* et parfois une fleur (SP1, p. 215, 
trad. a corr.; AP 114-115). Semble confirmer, ou renforcer, la pu- 
reté de l’ensemble des offrandes faites 4 Siva, et peut-étre celle de 
l’intention de l’adorateur, « car sans cela, la p#ja* serait tama- 
sique » (Nirmalamani ad AP, loc. cit.). 

2. Colliers de coton tressés et teints, portant chacun dix noeuds, 
que l’on offre une fois par an, lors d’un grand rituel nommé pa- 
vitrarohana*, a Siva ainsi qu’aux divinités invoquées pendant son 
culte ou présentes dans le pavillon sacrificiel (méme si elles ne 
sont pas représentées par une image concrete) et éventuellement 
dans le temple. Selon Somasambhu, Siva, Canda*, Sirya* et 
Agni* recoivent chacun quatre pavitra; les autres, un seul (SP2, 
pp. 31-33). Cette offrande est destinée a corriger les fautes, en par- 
ticulier combler les lacunes (SP2, p. 3 : sarvapujavidhicchidrapu- 
ranaya pavitrakam | kartavyam ...), des cultes de !’année écoulée. 
Elle s’associe A une observance (vrata*), au sujet de laquelle les 
sources ne s’accordent pas. [H.B.] 

[Xt] Ein fiir das pavitrarohana verwendetes pavitraka besteht 
aus mehreren Faden aus Baumwolle, Leinen, Seide, Lotusfaser 
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oder darbha-Gras, die, meist von einem Madchen (kanya), so 
geknotet werden, daB sie wie eine Perlenkette aussehen (fiir eine 
Abbildung siehe HUSKEN 2006, p. 280). Die Knoten werden an- 
schlieBend z.B. mit Safran gefarbt. Die Anzahl der Faden und 
Knoten variiert, ebenso wie die Lange der pavitrakas. Diesbeziig- 
lich gibt es auch vier unterschiedliche Kategorien von pavitrakas, 
deren beste das vanamdldpavitraka* ist (z.B. JayS 21.8b-27; SatS 
[V] 14.9; NaS 23.13-32; PadS cp 14.43c-93b; VisnuS 28.72-79; 
MarkS 23.24c-50b; BhT 21.7-25). [M.R.] 

— gangavataraka, gandhapavitra, naimittikapuja. 

3. [A] Anneau de darbha que !officiant met 4 son doigt a un 
certain stade des grands rituels. Sa fonction est essentiellement 
protectrice. [H.B.] 

[Xt] Nach JayS 9.20-21b z.B. tragt der Verehrer beim 
morgendlichen Bad zwei pavitras aus darbha an beiden Ringfin- 
gern. [M.R.] 

— pratisara, raksabandhana. 

4. [A] Instrument utilisé pour purifier le beurre clarifié avant 
un homa*. Il est formé de deux brins de darbha accolés, noués 
vers leur milieu, avec lesquels on fait gicler un peu de ce beurre 
(Mrg kp 6.52c-53b et trad. BRUNNER, p. 128, avec dessin ; SP1, pp. 
249-251; AP 236, cité SP1, p. 249). [H.B.] Voir aussi Kir 16.27; 
SvaSS 19.54 (ot on emploie la forme pavitra). [J.T.] 

[<4] V. s.v. pavitrikarana (1). 

5. [A] Any purifying implement. It can be anything instrumen- 
tal in purification and cleaning that is desired to avoid killing tiny 
creatures, such as a filter, a bunch of feathers, a fan, or the hem of 
one’s cloth (cf. Kaundinya’s Bhasya ad PasS 1.9: vastrasikyabhas- 
mdadharabhaiksabhajanddini muhur muhur vivecayitavyani. kas- 
mat. pranino hi siksmacarinah ksipram eva vilayam prayanti. tas- 
mat suksmai rankavapavitraih (conj. SANDERSON; angapavitraih 
ed.) paksmacamaratalavrntair vastrantair va muhur muhur vi<ve- 
cya>,; RT p. 19: vastrantadimrdupavitrena vivecya). The PaVi 
(verse 1) uses vivecana in this sense. It is noticeable that the 
Pampamahatmya, which appears to gather materials from earlier 
Pasupata sources, mentions two such implements: one for cleaning 
water and the other to clean the ground (uttarabhaga 11.43c: jala- 
Sthalapavitre dve). [D.A.] 

— ajyasamskara, utplavana, damana, samplavana. 
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6. [Xt] Ein Name fiir das Phonem P (JayS 6.50cd; AhS 
17.22ab; PadS cp 23.29cd; LT 25.21ab: SriprsS 50.51cd). [M.R.] 


pavitramantra, n.m. ou nt., v. s.v. pavitra (1). 


pavitranu, n.m. [J]. 
Thus Mrg cp 5, v. s.v. pavitra (1). [D.G.] 


pavitradhivasana, n.nt. [O}, incubation des pavitra ; incubation of 
the pavitras; Aufenthalt der pavitras. 

[A\] This refers to the keeping of the pavitrakas (2)* overnight 
in the vicinity of the deity (adhivdsa*) on the night prior to their 
being offered, this being the focal point of the annual ceremony of 
reparation called pavitraropana*. Only the §uddhapavitrakas*, the 
most important of which are the set of four principal pavitras, 
namely the tattvapavitrakas* and the garigdvatdraka*, are to kept 
overnight at the yagabhumi* before being offered, whereas the 
gandhapavitrakas* (also Gmantranapavitraka: SP2 1.69) are to be 
offered on the day of the pavitradhivasa itself to a range of deities 
including Surya, the dvadrapdlakas*, Brahma as Vastupurusa*, the 
guardians of the directions (dikpati*) and their weapons (loka- 
paldastra*), the Sivakumbha*, vardhani*, to Vinayaka*, the guru* 
and oneself (SP2 1.64ff.). 

In other words, pavitradhivadsana could be taken in a narrow 
sense, such as to include only purifying the pavitras (or perhaps 
only certain pavitras, for see SP2, p. 102, n. 2) with an antelope 
skin and a series of mantras (SP2 1.60c-63b) and then storing them 
overnight, protected with another series of mantras (SP2 1.79c- 
83b), in the vicinity of the deity. But it could instead be taken more 
widely to include a number of other activities that are enjoined on 
the day of pavitradhivasana, including, for example, the offering 
of the gandhapavitras mentioned above, as well as the offering of 
the vratacarydngas or vratabhogargas (see vratanga* and bho- 
ganga*) described in SP2 1.51 ff. : 

The Kir, which may be the earliest Saiva source to teach a 
pavitrarohana rite, appears to teach the offering of a small set of 
instruments of religious undertakings (the term vratdrga is not 
used) on both days (Kir 36.13 and 15), but this may be the result of 
corruption or revision, for verses 6-14 of that chapter are missing 
in the tenth-century Nepalese manuscript. [D.G.] 
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[x4] Als Vorbereitung fiir das pavitrdropana werden beim pa- 
vitradhivasana die pavitras in GefaBe gelegt, die mit Tiichern be- 
deckt und vor das Kultbild Gottes gestellt werden. Es werden dann 
verschiedene Verehrungsrituale durchgefiihrt, der Tempel und der 
mandapa*, in dem das Ritual durchgefiihrt wird, mit einem weiBen 
Faden umwunden, und dem Gott verschiedene Gaben dargebracht, 
nach einigen Samhitas auch ein gandhapavitra. Es wird dann mit 
Tanz, Gesang und Lobpreisungen (stotra) die Nacht durchwacht. 
Nach der SatS kann das pavitrddhivasana auch noch einen weite- 
ren Tag dauern. Siehe z.B. JayS 21.28-49; SatS (V) 14.15-34; 
PausS (B) 30.55-111b; NarS 23.34-56b; VisnuS 28.80-82; PadS cp 
14.101c-120; MarkS 23.86-114. [M.R., M.C.-D.] 


pavitradropana, pavitradrohana, nn.nt. [O], offrande des pavitra ; 
festooning with pavitras; Anbringen der pavitras. 

[A] This is an annual rite of reparation for all omissions and 
mistakes committed in rituals. Whereas a given prdayaScitta*, an 
exculpatory rite taught for a particular transgression, is of course 
only to be performed after committing such a transgression, the pa- 
vitrdrohana is an annual ceremony. The rite is thus logically to be 
classed as a regular obligatory one (nitya*), but some works treat it 
as naimittika*, e.g. SP2 1.7. As for the time of its performance, 
certain days in the four-month period in which Visnu is said to 
sleep are typically recommended, particularly the month of Asadha 
(see SP2 1.2-4 and notes). 

The focus of the ceremony is the offering of knotted rings of 
woven cotton thread (pavitraka [2]*) and the offering of a collec- 
tion of things used in religious undertakings (vratanga*) and 
sometimes also a collection of things conducive to pleasure (bho- 
ganga [2]*). 

The pavitrakas fall into two categories. The first category con- 
sists of those offered to a range of divinities on the day of prepara- 
tion before the principal rite, namely the day of pavitradhivasa*. 
These are the gandhapavitrakas* (also called Gmantranapavitra- 
kas), and they are to be offered, along with the above-mentioned 
vratabhogangas, before the adhivdsa* of the principal pavitrakas. 
The second category comprises the suddhapavitrakas*, those puri- 
fied by adhivasa and offered on the principal day (or days) of the 
ceremony. Numerous deities receive pavitras on the principal 
day(s), but there are four principal pavitrakas* in this group, 
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namely the three tattvapavitrakas* and the gangdvatdraka*, a set 
of which is offered to Siva in the linga* (SP2 1.97-103) and 
another to Siva in the fire (SP2 1.112c-113b). 

After the offering of the principal pavitras to Siva in the linga*, 
the worshipper binds himself to the observance of a vrata* which 
may last for up to four months (SP2 1.109c-111 and notes). 

On the day after the principal day (or days), the rite is con- 
cluded by offering the nirmdlya*, as well as another pavitra, to 
Cande§a*, “if there is a Candesa” (SP2 1.127d-133). 

Descriptions of pavitrdrohana are not to be found in the earliest 
Saiva sources (viz. Ni, RauSS, non-eclectic recensions of the Ka- 
lottara, SvaSS). The first Saiva work in which we find it prescribed 
may be the Kir (ch. 36, which is much shorter in the tenth-century 
Nepalese manuscript than in the edition). It was also taught in the 
Mrg, but that account is all but lost to us, for the text breaks off at 
the beginning of its description (end of the cp in its surviving 
state). Other than the account of the unpublished Mohacidottara 
(referred to, e.g., in SP2 1.7), we must therefore rely on the SP it- 
self and on later works, or on Puranas, for accounts of Saiva forms 
of this rite. For some non-Saiva forms, see HDhS V, p. 339-340. 
(DG. 

[Xt] Das pavitrdropana-Ritual wird in relativ vielen Paficara- 
tra-Samhitas beschrieben, sowohl in den 4lteren (JayS 21; SatS [V] 
14-15; PausS [B] 30) als auch in jiingeren (z.B. PadS cp 14; MarkS 
23; BhT 21). Es ist hier ebenfalls ein jaéhrliches Ritual zur Wieder- 
gutmachung von Fehlern und Auslassungen im Ritual wahrend des 
ganzen vorhergehenden Jahres. Zum geeigneten Zeitpunkt machen 
die Samhitas unterschiedliche Angaben (vgl. DBPani II, p. 55). Das 
Ritual besteht im Wesentlichen darin, daB dem an verschiedenen 
Orten, wie Topf (kumbha*), mandala*, Kultbild und Feuer, gegen- 
wartigen Gott und zum Teil auch seinem Gefolge und den im 
Tempel tatigen Priestern (s. PadS cp 14.134c-144b) zu Ringen ge- 
knotete Faden (v. s.v. pavitraka [2]) dargebracht werden und Gott 
gebeten wird, die im vergangenen Jahr im Ritual begangenen Feh- 
ler zu verzeihen. Dieser Darbringung geht ebenfalls ein pavitradhi- 
vdsana voraus; am selben Tag oder nach einigen Tagen werden die 
pavitras wieder abgenommen. Einen vrata nach dem pavitrdropa- 
na-Ritual beschreibt z.B. JayS 21.113-117; viele Samhitas erwah- 
nen ihn aber auch nicht. Vgl. auch HUSKEN 2006. [M.R.] 
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pavitrikarana, n.nt. [O], purification ; purification; Reinigung. 

1. [A\] Part of the djyasamskdras*. It consists of throwing a 
burning darbha blade empowered by the hynmantra* into the 
ghee, while reciting the astramantra* (v. SP1 4.35). SvaSS 19.53, 
Kir 16.27 and AP cited in SP1 p. 249 have the pavitrikarana after 
paryagnikarana* and before utplavana*, while SP1 4.35 and Aj 
21.95 list it after samplavana* and before nirdjana*. IsgP samda- 
nyapdda 14.128 defines it as throwing tips of two kuga blades in 
flame into the ghee and then the darbha into the fire. [J.T.] 

[xt] Jayottara 6.28 schreibt diesen djyasamskadra zwischen 
upadhisrayana, d.h. dem Verfliissigen der Opferbutter (s. JayS 
15.117ab), und gunthana (v. s.v. avagunthana) vor. Nach JayS 
15.118bcd wird er zwischen dem Klaren (prasddikarana*) der 
Opferbutter und nirajana durchgefihrt. Es wird dabei ein Stiick 
darbha-Gras in die Opferbutter geworfen, welches als reinigend 
angesehen wird. Nach ParS 7.91c-97 (< JayS 15.117c-118b, SatS 
[V] 6.110-113b, JayS 15.118cd; ~ IS 5.115-120) folgen prasd@dika- 
rana, samplava und utplavana; erst danach kommt pavitrikarana. 
Nach IS 5.112a wird es mit dem Arnmantra durchgefihrt. 

2. [A] The purification of utensils, as in JiT 20.68 and 72. 
[J.T.] 

[Xt] Purification in general, e.g. PausS (B) 9.99ab, 27.29cd. 
[M.R.] 


pavitrotsava, n.m., V. 8.V. pavitrdropana. 


pasu,n.m. [A], dame liée ; the bound soul; die gefesselte Seele. 

This term, which generally means “cattle” and which may be 
used to refer to the bound victim in an animal sacrifice, is used 
throughout Saiva tantric literature to refer to individual unliberated 
souls. So widespread did this usage become that it ceased to be felt 
as metaphorical. Originally, it was presumably inspired from Si- 
va’s name Pasupati*, “lord of beasts’’, and it is already attested in 
Pasupata* literature (Kaundinya’s commentary on PagS 1.1, gloss- 
ing pasupateh). 

The term pasu may also designate purusatattva* (q.v.), and it is 
relatively common to find a category pasupadartha (e.g. Kir 1.13; 
ParT 1.5) among the didactic categories into which a Tantra may 
divide its teachings, the paddrthas* (q.v.). [D.G.] 
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According to Kaundinya, bound souls are called pasu because 
of their perceiving and being bound (Bhasya ad PasS 1.1: paSsyandat 
pasanac ca pasavah). He says that all conscious beings — all dei- 
ties, humans and animals except god and liberated souls — are 
bound souls, with or without defects in the form of body and 
senses. (Bhasya ad PasS 1.1: pasavo nama siddhesvaravarjam sar- 
ve cetanavantah. karyakaranafjana nirafijanas ca pasavah.) Cf. 
also Bhasya ad PasS 5.47. [D.A.] 

Bound souls may be further subdivided into vijfdanakevala*/vi- 
jnanakala*, pralayakevala*/pralayakala* and sakala* (see, e.g., 
commentary on Kir 1.13). 

The following frequently quoted verse summarises the most im- 
portant aspects of the pasu as conceived in the Siddhanta (ParT 
1.15): dehanyo ’nasvaro vyapi vibhinnah samalo ’jadah| svakar- 
maphalabhuk karta kimcijjnah sesvarah pasuh ||. “The bound soul 
is different from its body, indestructible, [all-]pervading, distinct 
[from God and from other souls], with impurity, not [innately] in- 
sentient, the experiencer of the fruits of its own actions, an agent, 
parviscient, subject to the Lord.” [D.G.] 

En revanche, dans le systéme Sivaite non dualiste de la Praty- 
abhijna*, 1’4me liée n’est pas, en derniére instance, distincte du 
Seigneur (isvara*, pati*; voir par ex. IPV;, vol. 2, p. 267). Elle 
semble néanmoins |’étre pour autant seulement que, 4 cause de ma- 
yasakti*, elle se croit liée (IPV,, vol. 2, p. 128), et l’impureté (ma- 
la*) qui caractérise le pasu ne consiste pas en une souillure maté- 
rielle (comme dans le Saiva Siddhanta) mais en la simple croyance 
erronée par laquelle l’individu ne s’appréhende plus comme libre 
(voir SANDERSON 1992, pp. 288-289, et SANDERSON 1995, p. 44), 
croyance « semblable a l’opinion d’un préteur sur gage qui se croi- 
rait endetté » (pratibhuva ivadhamarnatabhimanah, IPV,, vol. 2, 
p. 149). Le pasu est également comparé a un possédé (bhauta) ne 
sachant plus qui il est (IPV;, vol. 2, p. 130; IPVV, vol. 3, p. 181), 
et sa libération consiste en la seule reconnaissance (pratyabhijna) 
dans laquelle |’individu asservi réalise son identité avec une 
conscience unique et omnipotente. Cette reconnaissance peut étre 
provoquée en attirant |’attention du pasu sur ses propres pouvoirs 
(IPVV, vol. 3, p. 181), et notamment sur sa faculté d’imagination, 
qu’ Abhinavagupta décrit comme « la liberté de l’Ame liée » (pasoh 
svatantryam, IPVV, vol. 2, p. 331 ; voir RATIE 2010a). [I.R.] 

— anu, Gtman (1), pirnadhamta, mukti, svatantrya. 
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pasukarya, n.nt. [A],ce qui doit étre accompli pour les ames 
liées ; that which is to be performed for bound souls; das, was fiir 
die gefesselte Seele durchgefiihrt werden muB. 

According to SvTU ad SvT 3.160, this term refers to initiation 
(diksa*). [J.T.] 


pasujiiana, n.nt. [A], savoir des ames liées ; bound-soul-knowl- 
edge; Wissen der gefesselten Seelen. 

1. V. s.v. pasuSsastra. 

2. For a post-twelfth-century South Indian sense v. s.v. paSa- 
jnana. [D.G.] 


paSutattva, n.nt., Vv. 8.v. purusatattva. 


pasgutva, n.nt. [A\], impureté ; impurity; Unreinheit. 

Syn. pasubhava (ParT 1.56). A synonym, common in Said- 
dhantika works, of mala* (e.g. SvaSS 2.1, 4.1; Kir 2.18-19, 3.4; 
ParT 1.93, 4.160-162; Mrg vp 7.7; TA 9.86), used because it is 
bondage by mala that defines the condition of the bound soul 
(pasu*). The early history of the word appears to be Pasupata: 
paSutva occurs, for instance, in the list of five impurities (mala) in 
GK 8. [D.G.] 


paSudar§ana, n.nt., V. S.v. pasusastra. 


pasupati, n.pr.m. [A], le seigneur des bestiaux/des 4mes liées ; 
the lord of beasts/bound souls; der Herr des Vieh/der gefesselten 
Seelen. 

1. A name for Siva (e.g. MatP kp 1.151, yp 2.86 ; PASt 34 and 
102). Originally a Vedic name, it is the source of the adjective 
pasupata*, used to describe adherents of the Atimarga* (as op- 
posed to those of the Mantramarga*). The name is also presumably 
the inspiration for the use of the word pagu* to refer to unliberated 
souls (see PABh ad 1.1). 

2. One of the eight mirtipas or mirtigas*, the forms of Siva 
that preside over his eight cosmic forms (astamirti*). 

3. Perhaps intended as the name of Siva who resides on the 
Jyotiska peak on the North-Eastern part of mount Meru (Mrg vp 
13.60). 
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4. The Rudra who rules the tanmatra* of riipa in SvT 10.902. 
[D.G.] 


pasupana, n.m. [A], boisson des ames liées ; the drink of bound 
souls; Trank der gefesselten Seelen. 

Drinks appropriate to those possessing the “disposition of 
bound souls” (pasubhdva*), in contrast to the “drinks of heroes” 
(virapana*) and those of “divine disposition” (divyabhdva*). On 
the three “dispositions”, see s.v. bhdvatraya. KT 7.95cd defines 
pasupdna as “[alcohol which is] drunk at will like an animal” 
(svecchaya paSuvat pitam pasupdadnam itiritam), leading to hell 
(96c, paSupanam narakadam). Cf. TBhS, p. 333 (sdédhakah pasu- 
panena rauravam narakam vrajet). SST vol. 2, 33.9-17 describes 
multiple varieties of pasu* and pasupdna. [S.H.] 


paSsubhava, n.m. [A], la condition de l’Ame liée ; the state of 
being a bound soul; der Zustand einer gefesselten Seele. 

1. Syn. pasutva*. 

2. The lowest category in a threefold taxonomy of individuals 
based on “state” or “disposition” (bhdva); see s.v. bhavatraya. 
[S.H.] 

— daksindadcara. 


pasuyadga, paSsuvidhi, nn.m., pasuvidhana, n.nt. [A], sacrifice 
animal ; animal sacrifice; Tieropfer. 

The expression pasuydga occurs in BrNT 6.83, in a verse 
quoted in TAU ad 16.57c-58b, and in PBY(H) 75.200c (= 85.33a). 
Cf. PBY(H) 85.87c (pasuydgavidhana). pasuvidhi occurs in TS 
14.12; cf. mahapasuvidhana (“rite of the great animal”, i.e. human 
sacrifice) in PBY(H) 15.12, etc. [S.H.] 

— mahapasu, mahamakha. 


pasuSastra, n.nt. [A], ’enseignement des ames liées ; the teach- 
ings of bound souls; Lehre der gefesselten Seelen. 

Syn. pasujndna (Ni NaSu 1.102 and 112, fols. 31v-32r; 
TSB[D] 10.709 and 718 [= SvT 10.665 and 675]), pasutantra (Ni 
NaSt 1.112, fol. 32r), pasudarsana (MrgV ad kp 8.175c-177b; 
KirV 1.15.44), pasavam jfdnam (quotation in TAV ad 4.253), pa- 
§usdsana (MVV 2.286). 
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The texts or teachings that are authoritative for non-Saivas 
(Mrg vp 4.11; RT 12; SVTU ad 5.46; JR, p. 358; SPar, p. 152; etc.). 
Ad SvT 10.665, Ksemaraja glosses pasujfid@naparikrantam with 
pasujfidnena vedasamkhyddinad paritah samantat krantam. The 
terms are generally pejorative and a contrast is usually stated or 
implicit with the authoritative teachings of Siva (patisastra*). 
[D.G.] 


paSsusamskara, n.m. [A]. 

The mental impressions of the bound soul refer to the three 
impurities, Gnava*, mdyiya (v. s.v. maya) and karma (v. s.v. kar- 
man [1]) (TAV ad TA 1.41a), which bind or delude him. Also used 
in this sense in Haracaritacintamani 10.26 and 10.172. [J.T.] 


pascimamnaya, n.m. {/\}, la Transmission occidentale ; the We- 
stern Transmission; die westliche Uberlieferung. 

C’est celle des transmissions du Kula ow la divinité principale 
est la déesse « bossue » Kubjika, associée au dieu-mantra Navat- 
man* : le Kubjikamata* (v. s.v.). 

Voir vol. 1, Introduction, p. 30, et SANDERSON 1988, pp. 686- 
688. 

Dans ce dictionnaire, les ouvrages auxquels nous faisons réfé- 
rence qui appartiennent a cette école sont les suivants: 
KMT, KuRU,,, KuU, SatSS, SM, NAT, GorS. [A.P., Cs.K., S.H.] 


paSscimasyaprasada, n.m. [QO], temple qui ouvre 4 |’ouest ; west- 
facing shrines; nach Westen gerichteter Tempel. 

[A\] This term occurs in SP4 2.196. [D.G.] 

[Xt] See also e.g. NaS 14.129. [M.R.] 


paSyanti, nf. [O], la voyante ; the visionary; die Sehende. 

1, [A\] Dans le systéme des quatre plans de la parole (vac*) tel 
qu’il a été élaboré notamment dans le Trika*, pasyanti est le deu- 
xiéme plan, venant aprés (tout en reposant en) pard* ov elle nait 
quand apparait dans la Conscience divine un désir de voir — c’est 
en cela qu’elle est « voyante » — une sorte de premiére délinéation 
de la manifestation cosmique. C’est 4 cet égard le premier moment 
de la parole allant vers l’expression. Bien que Somananda et Abhi- 
navagupta reprochent aux grammairiens de faire de pasyanti, au 
lieu de para, le premier plan de la parole, c’est la définition qu’en 
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donne Bhartrhari (ou du moins la Vrtti du Vakyapadiya 1.142) que 
cite ’IPVV (1. 5.19). Sur pasyanti, voir la SD 2.84-85 ; le PTV pp. 
4-6, 13, 15, 882-883 ; VIPV et VIPVV 1.5.13 et 1.5.19. Voir aussi 
PADOUX 1990, pp. 188-204. [A.P.] 

See also, among Saiddhantika works, RT 72 and 76 and Rama- 
kantha ad Kir 3.23cd and ad SarK 1.8. [D.G.] 

[Xt] Syn. pasya (LT 50.39). Die zweite der vier Ebenen von 
Sprache nach dem LT (18.16-27, 49.129-134, 57.2-8b) und der 
AhS (16.56c-66). Die anderen Ebenen sind santa* an der Spitze 
und madhyama* und vaikhari* unterhalb von pagyanti. 

Nach LT 18.24-25b geht die pasyanti aus dem ndda* hervor 
und ist identisch mit dem bindu* (vgl. dazu LT 51.30c-31b, wo die 
madhyama mit dem bindu identifiziert wird). Sie ist ein erster 
Schritt, eine ,,Anstrengung“ (udyama), in die Richtung von Wort- 
bedeutung (sabdartha) bzw. den durch das Wort auszudriickenden 
Gegenstand (vdcya) und von Eindriicken, die durch Worte hervor- 
gerufen werden (?samskara) (siehe auch LT 49.131 und 57.4c-5b). 

Nach LT 51.29-30 ist pasyanti identisch mit siksma*, hier 
ebenfalls die zweite von vier Sprachebenen. Weiters ist sie iden- 
tisch mit dem von der JayS gelehrten parama sSabda* (LT 49.129c- 
134 basiert auf JayS 20.233-238b). 

2. LT 43.37c-48 lehrt 32 Lotusse im K6rper. Der Lotus im Na- 
bel (nabhipadma, v. s.v. nabhi) wird paSyanti oder pasyd genannt 
(LT 43.40cd). Vermutlich gibt es hier eine Relation zu Bedeutung 
1, denn AhS 16.59 weist der Sprachebene pasyanti den Nabel als 
Ort im KO6rper zu. [M.R.] 


paSvanugraha, n.m. [/\], compassion envers les dames liées ; 
compassion towards bound souls; Gnade fir gefesselte Seelen. 

This expression refers to the liberation of bound souls from 
bondage (pdasa*), in other words diksa*, and it may therefore be 
described as brought about by Siva (ParT2.115) or by an initiating 
priest (ParT 15.19, commentary on Mrg kp 8.56). [D.G.] 


paSsvarghya, paSvargha, nn.nt. [A], eau pour lame liée ; water 
for the bound soul; Wasser fiir die gefesselte Seele. 

This refers not to a particular water-offering for cleansing the 
hands (arghya*), but rather to water that must be prepared and 
kept ready in one of three vessels for particular ritual uses in the 
course of diksa*. The Mrg, in kp 7.11c-13, explains that three 
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preparations of water, known as rodharghya*, Ssivarghya* and 
pasvarghya, must be set aside in three vessels. The first is for the 
nirodharghya*, the second for padya* and Gcamana* (presumably 
of Siva), and the third is for rites such as proksana* that are to be 
done to the as yet unliberated soul. This division is not found in 
other Siddhantatantras*, nor has it been adopted by Saiddhantika 
paddhatis*. They tend instead to distinguish between two water- 
preparations, one called sivarghya and the other samanyarghya* 
(also known as pranavarghya*). But we find a similar tripartite 
division in SvT 3.48c-49b, one being for nirodha*, one for vidhi 
and one for the pasu*. Ksemaraja’s commentary explains their use: 
the first and third are to be used as in the Mrg and the second, the 
vidhyargha, is for puja* (pijartham). [D.G.] 


paSsvacara, n.m., Vv. 8.v. daksinacara, pasupana, bhavatraya. 


pamsuli, n.f. [A\], poussiére ; dust; Staub. 

1. Syn. parfois de §masdnadhili, v. s.v. Selon le SVT 13.12-15, 
c’est la poussiére du pied gauche d’une femme pendue que 1’on 
doit prendre pour confectionner un charme qui, utilisé avec des 
mantras, sert 4 des usages magiques. 

Le NTU ad NT 20.37-39 décrivant une pratique « grossiére » 
(sthila) du yoga ot est fait usage de poussiére cite (vol. 2, p. 233) 
un Guptatantra disant comment une Yogini* doit prendre la pous- 
siére (pdmsu) du pied d’une personne qu’elle rencontre pour |’ uti- 
liser dans un rite yogique d’attraction ou de pénétration d’un corps. 
Des pratiques analogues se rencontreraient dans des Tantras 
bouddhiques. Voir BRUNNER 1974, p. 185 et n. 3. [A.P.] 

What is probably the earliest tantric occurrence of this usage 
(in the form of pamsulika) can be found in VSikhT 151, which pre- 
scribes the use of the dust of the left foot of a dead young woman 
who has never given birth. The practitioner is to create a charm 
with this, with his own blood taken from his left side and with go- 
rocand, to attract women. If men are to be attracted, the dust of the 
right foot (and, presumably, blood from the right side) should be 
used. [J.T.] 

2. Ksemaraja ad SvT 13.12 states that others interpret pamsuli 
to refer to the heel-bone, which should be removed from the left 
foot. [H.I.] 
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pa@iicaratra, n.nt. [X*). 

Die Bezeichnungen pdfcaratra und paficardtra werden, im all- 
gemeinen in der gleichen Bedeutung, als Eigennamen der Tradi- 
tion verwendet. Es gibt in den Samhitas eine Anzahl von variieren- 
den Etymologien fiir paficaratra, was zeigt, daB die Kenntnis der 
urspringlichen Bedeutung des Wortes schon frith verloren gegan- 
gen ist. Gewohnlich wird das Wort als Kompositum aus den bei- 
den Gliedern pafca (fiinf) und ratri/ratri analysiert, wobei fiir 
ratri/ratri die unterschiedlichsten Erklarungen vorgebracht wer- 
den. Eine Reihe von Indologen hat ebenfalls versucht, Erklarungen 
fiir diesen Namen zu bieten; bisher war aber noch keine iiberzeu- 
gend. Fiir eine detaillierte Liste von Stellenbelegen in Primartexten 
und modernen Erklarungsversuchen siehe MATSUBARA 1994, p. 
13, Anm. 22. [M.R.] 

— ekdyana. 


patala, n.m. ou nt. [O], paradis souterrain ; subterranean paradise; 
unterirdisches Paradies. 

1. [A\] These are seven subterranean paradises placed above the 
tranche of the universe containing the hells (naraka*), and not to 
be confused with them: e.g. ParT 5.41-52. They are part of the 
Puranic cosmos (brahmdanda*) that has been adopted into Saiva 
Tantras in the tattva (1)* of prthivi*. They are inhabited by Dai- 
tyas, snakes and Raksasas, and the overlord of them all is Hataka*. 
There is considerable variation, even among Saiva Tantras, con- 
cerning their names and order and the names of the creatures that 
rule or inhabit them. References to other early Saiva accounts, in- 
cluding quotations of unpublished ones, are to be found in 
GOODALL 2004, pp. 289-293. [D.G.] 

[xt] Nach PadS jp 11.1-21b und BBS II.3.22-30 ist das patala 
die letzte von sieben unterirdischen Welten. Die anderen sind 
atala, vitala, (ni)tala, gabhastimat, mahadadhvana und sutala. Es 
wohnen in diesen Welten Danavas, Daityas und Schlangen. Die 
dort zu genieBenden Freuden iibertreffen selbst jene im Himmel 
(svarga). In ihnen herrscht Visnu mit einem tamas-haften Korper 
unter den Namen Sesa* oder Ananta. 

Nach NaS 9.52c-54b bezeichnet patdla die sieben unterirdi- 
schen Welten (abhdsa, paratala, nitala, gabhastimat, mahdtala, 
sutala, rasdtala) gemeinsam. [M.R.] 

2. [A] Syn. of patalasiddhi*, see e.g. PTlv p. 13 and KJN 
5.5m [| AP., J.T] 
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patdlavaktra, n.nt., v. s.v. picuvaktra. 


patalasiddhi, n.f. [O], pouvoir surnaturel d’entrer dans un monde 
souterrain ; the magical power of entering a netherworld; die tber- 
natiirliche Macht, in eine Unterwelt einzutreten. 

[A] Syn. patalatalasadhana, patala (2)*, asuravivarapravesa, 
bilapravesa, bilavada, bilasadhana. Obtaining enjoyments in the 
netherworlds, mentioned already in Ni USd 5.34, next to human 
enjoyments (pdatalamartyasiddhinam ...). TSB(D) 20.307 sqq. 
mentions that it is for those who do not desire enjoyments in the 
human world (martyabhogaparanmukhah), the passage implies 
that this siddhi* mainly involves the attraction of various types of 
demonesses (asuri, daityangand), serpent women (ndagini) and fe- 
male spirits of trees etc. (yaksi). It is considered one of eight stand- 
ard siddhis in the PBY, v. s.v. asta(vidha)siddhi;, but it is also 
listed with others (e.g. in TSB[D] 2.209 sqq., together with shape- 
changing, flying etc.; in TSB[D] 3.127 sqq. with ras@yana*, magic 
substances [siddhadravya*] etc.). PBY(H) 56.134 mentions that 
patdlasiddhi can be foretold by a Yogini*, by holding up and 
showing the sole of her foot. In SYM 18.8, the goddess Parapara 
(5)* bestows this siddhi, among others, after an argha* offering of 
blood in a skull (which follows the offering of human flesh into the 
fire). V. also SYM 23.26 and SvTU ad 6.53, which promise it after 
a homa* of human flesh. JianaP(G) 42 teaches that the letters from 
SA to HA are useful for this siddhi (patdlatalasddhane). TSB(D) 
9.346 lists the ability to go to the underworld also as the sign of the 
middling type (madhyama) of pasastobha*. NT 13.42 even men- 
tions pdatdlatantras, presumably teaching this kind of siddhi. [J.T.] 

[<4] Jayottara 8.39-43 (> JayS 26.67-72b) beschreibt eine Pille 
(gulika, v. s.v. gulikasiddhi), mit der unter anderem das patdla (1)* 
erreicht werden kann. Andere Vorschriften zur Erlangung des pa- 
tila geben ParS 16.8c-16 und PadS cp 25.146-156b (~ SripréS 
52.90c-101b). Fiir weitere Erwahnungen der Fahigkeit, das patala 
zu erlangen oder aus diesem wieder herauszukommen siehe JayS 
14.1 lab, 27.213ab (~ LT 49.50cd); SanS Sivardatra 3.7cd; PadS cp 
24.77, 86, 26.26, 27.21, 331; NaS 3.94c-95b, 4.68cd, 82cd; LT 
50.68ab. [M.R.] 


patra, n.nt., v. 8.v. arghyapatra, dhiipapatra, proksani (1), bhiksa- 
patra, mahapatra, Sarava. 
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patrasuddhi, n.f. [O}, purification des récipients ; purification of 
the vessels; Reinigung der GefaBe. 

[xt] Eines der Reinigungsrituale vor dem eigentlichen Vereh- 
rungsritual (vgl. dravyasuddhi* und paficasuddhi*). patrasuddhi 
bedeutet im allgemeinen die physische Reinigung der beim Ritual 
verwendeten Gefafe, die je nach Material des zu reinigenden Gefi- 
Bes mit unterschiedlichen Reinigungssubstanzen durchgefiihrt wird. 
Die physische Reinigung wird oft mit der Rezitation eines oder 
mehrerer Mantras abgeschlossen (ParS 5.20d-25b ~ ParS 3.63c-66 
= IS 2.24c-27; SriprsS 28.27c-29; VisS 14.11d-16a). [M.R.] 


pada, n.m. [O], pied ; foot; Fu. 

1. Legs of the throne of worship: v. s.v. dharmddi. 

2. [AA] The supporting pillars of a temple or other sacred build- 
ings. Syn. pdadasila (2)*. The four or five pillars form the pddapi- 
tha* (SP4 11.7). They are identified with the four dharmadi, as is 
the case with the visualised throne (v. s.v. pitha, simhdsana) or the 
throne of the mandala* (SP4 1.29). They are in fact the stones that 
are ritually installed in the course of the silanyasa*, which implies 
that the fifth or middle stone is not identified with any abstract 
entity. They are said to represent the level of pratistha (3)*, v. s.v. 
kala*. For problems of homologisation, see notes by BRUNNER in 
SP4, p. 46 and p. 386. SP4 1.56-57 speaks of these foundation 
stones (sila*) as goddesses to be visualised. BRUNNER suggests ad 
loc. that the temple is seen as being born of these four female 
entities. [J.T.] 

[xt] For pdda in the meaning of foundation see, e.g., the 
descriptions of the pddapratistha in PausS (B) 42.60-109 and 
AgPur, 41 (~ Haya 11-12). [M.R.] 

3. [A\] An inner corner element of the mandala; see the dia- 
gram in BRUNNER 1986, p. 23 (based on ST 3.105-131a). See also, 
ooePA Se8IMD:G.S.V.] 

This element is the same as the leg of the throne (of deities), 
represented visually in the mandala as seen from above. V. s.v. 
simhasanaa. [J.T.] 

4. The four topics, sometimes treated also as four text-divi- 
sions, that a complete scripture covers: jfidnapdda*, caryapada*, 
yogapada* and kriyapdda*. [D.G.] 

— jndana. 
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padanyasa, n.m. [A\], 1. placement des pieds ; placing of the feet; 
Setzen der FiiBe; — 2. placement sur les pieds ; placing on the feet; 
auf die FiiBe Legen. 

1. Just before a Pasupata ascetic is buried and after all other 
rituals are complete, his dead body is lifted and made to walk sev- 
en steps from the ritual spot to the burial pit (AntVi 33). SamVi 
(verses 90-92) mentions that these steps symbolise the seven steps 
the ascetic took in his lifetime along the Pasupata path. [D.A.] 

2. Installation of mantras on the feet. See e.g. Raghavabhatta’s 
commentary ad ST 15.81-83. [Cs.K.] 


padapitha, n.nt. [O], piédestal ; pedestal; Sockel. 

1. [Xt] FuBbank. Neben anderen Dingen wird Gott bei der 
rituellen Verehrung (piija*) eine mit einer weichen Decke ausge- 
stattete FuRbank dargebracht (SatS [V] 6.23cd, 26c, 31b, 51b, 63c; 
AhS 28.44a; NaS 2.88b; PadS cp 6.48a). 

2. [A] A supporting base. In the SiSarP(S) (ms. B, fol. 42r) it 
is mentioned as part of a mandala*, made with coloured powders 
(sarvarajoyuktapddapithasahitam ... mandalam, but the compound 
could also be understood as a dvandva). In SP4, p. 386 it seems to 
denote the supporting columns of a monastery (matha*). [J.T.] 

[<4] Sockel fiir ein Kultbild (z.B. PadS kp 13.59-68b) oder ein 
GefaB (z.B. PadS kp 24.30cd; MarkS 11.56ab). In ParS 4.29ab 
scheinen die pddapithas Sockel fiir die Beine (pada) eines Throns 
zu sein. [M.R.] 

— pada (2). 


pa@dapracara, padapracarika, nn.m. ou nt., padapracarika, nf. 
[A], mouvement des pieds ; moving of the feet; das Bewegen der 
FiiBe. 

This is the name of a supernatural power (siddhi*) which ap- 
pears in only a handful of early tantric Saiva sources: Ni MaSa 
7.11; NaSd 3.10; GuSa 1.8, 3:59j10132,.47 33:61 SB(D) 45 ett 
occurs several times also in parallels to the Ni in the Buddhist 
MafijuMK, as well as in lists of powers given in that work on pp. 6 
and 25.) The expression appears to refer to the power to cover vast 
distances on foot rapidly. [D.G.] 

The term occurs also in the NiKau, a precursor of the Tripura 
tradition, on fol. 2v. [S.V.] 
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padalepa, n.m. {O], pommade pour les pieds ; foot ointment: Fub- 
salbe. 

[A] Magic ointment or unguent of the feet or the supernatural 
power it produces, viz. that the person will be able to move as fast 
as thought. See VSikhT 193b; SvT 2.244a; TSB(D) 3.209b, 
19.319a. For the definition, v. TSB(D) prose after 23.276 “making 
(oneself) quick” (sighrikarana); this passage also gives a recipe, 
using parts of various birds. V. also KMT 12.45ab: (with magic) 
sandals or foot ointment he becomes one whose speed is that of 
thought (pdduke pdaddalepam vad manovegah prajayate). V. also 
SauraS 11.85d, 11.127d; SP3, p. 45. For a different recipe, v. In- 
drajalavidyasamgraha, p. 100 (cited by BRUNNER at SP3, p. 45). 
[Fok] 

The magical foot ointment can also be used, according to 
JRY(Se) 3.22.50-52, to paralyse (Vstambh) yantras* (see also 
JRY[{Se] 4.40.35), to pacify poisons, and to enter the subterranean 
realms (patala*). Other forms of stambhana* by pddalepa are also 
taught in in ISgP mantrapadda 48.57 and 48.61. The expression 
may also refer to the action of anointing the feet, e.g. in Ni GuSt 
3.50: padapralepam krtva tu ... [S.V.] 

[x4] pddalepa wird, neben anderen Dingen, durch die 
Wiederbelebung eines Leichnams (v. s.v. uttistha [app. vol. 3]) er- 
langt (Jayottara 8.45-49b; PadS cp 25.187c-195b ~ SriprsS 52.132- 
139). Nach der PadS und der SriprsS bewirkt pddalepa die Fahig- 
keit, im Luftraum (@ka@sa) zu gehen. [M.R.] 

— paduka. 


padaSila, n.f. [O], pierre de base ; base stone; Fundamentstein, 
Grundstein. 

1. Sg. The stone at the base of a fixed image. V. s.v. adharasila 
as in e.g. IsgP IV, p. 388. V. SP4, p. 192 n. 13. 

2. Pl. The first foundation stones of a temple. V. s.v. ddyaSild. 
[J 13] 

— pada (2). 


padasilanyasa, n.m., v. s.v. Gdyasila, Gdharasila. 


padangustha, n.m. (O], gros orteil ; big toe; groBe Zehe. 
[A] Syn. caranangustha. Considered the lowest end of the 
body, this is where various practices are said to start, such as 
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nydsa*, ritual purification of the body or yogic practices (PB Y[{H] 
102.11; YH 3.49-52; TA 4,143, 7.68, 30.67; TS 14.21). The over- 
lord of this level (bhuvana*) is Kalagni(rudra)*, who also repre- 
sents the element earth (prthivitattva, v. s.v. prthivi), and from 
whom flames arise to purify the body, v. e.g. NTU ad 3.11, ad 
7.18, ad 8.31. (The overlord of the level at the tip of the big toe is 
also said to be Ananta*, see SVTU ad 10.622.) The flame arising 
can be visualized in others to obtain various destructive siddhis*, 
v. the citation in the NTU ad 16.34 on visualizing the enemy in 
flames from pdddngustha to head. See also SauraS 11.88. It is also 
associated with the letter A and with Brahma’s kala*, v. NTU 
22.25. The pdasasiitra* tied to the sikha* at the time of initiation 
(diksa*) also hangs down as far as the big toe, v. SP3, pp. 169 and 
234 

One sign of the practitioner’s success in obtaining supernatural 
powers (siddhilinga*) is that he is able to move about on his big 
toe, according to SYM 17.29a (pdddngusthe gati§ caiva). KKKA 
4v5 sqq. prescribes the placement of the seats of Brahma, Visnu, 
Rudra, Isvara and Sadasiva* on the sole (for the first two, 
padatale), on the middle of the foot (padamadhye), on the base of 
the big toe (padargusthamile) and on the big toe (padangusthe), 
on both feet. [J.T.] 

According to MrgPT, pp. 80-81, the two big toes are the base 
of the susumnd*, which splits to run down the two legs. [S.V.] 


padabhyanga, n.m. {A\], massage de pieds ; foot-massage; FuB- 
massage. 

Massage of the foot of a linga* to be installed. A pot filled 
with butter and honey is used for this purpose (SP4, p. 95), which 
is simply placed at the base of the linga (the act of the massage is 
imaginary). Sometimes another pot is also prescribed for the mas- 
sage of the feet of the sakti*, who is to reside in the pindika*. V. 
SP4, pp. 152-153. (Cf. also AgPur, 1.95.47). [J.T.] 


paduka, nf. [O], sandale ; sandal; Sandale. 

1. [A] Ce terme désigne aussi bien les sandales que l’em- 
preinte des pieds du maitre spirituel. Le guru* tantrique étant déi- 
fié, ses sandales sont a vénérer par son disciple, v. KT 13.129. 

paduka est également pris symboliquement comme 1’em- 
preinte, la présence, de la divinité en ce monde. C’est ainsi que la 
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YHDi, p. 225, mentionne l’empreinte des pieds du Maitre univer- 
sel qui est le supréme Siva (viSvaguroh paramasivasya pddukam) 
et cite alors le premier sloka du Cidvilasastava d’ Amrtananda : 
svaprakasasivamitrtir ekiké tadvimarsatanur ekika tayoh | samara- 
syavapur isyate para paduka parasivatmano guroh ||, « Une est la 
forme de Siva lumineux par lui-méme. Un est |’étre qui en est la 
prise de conscience. La [Réalité] sig fusion totale de ces 
deux [aspects de la divinité], voila ce qu’est l’empreinte des pieds 
du Maitre : c’est en essence le supréme Siva. » 

Cette conception de pddukd serait celle du syst8me Krama*. 
Mahesvarananda y aurait consacré son Padukodaya. [A.P.] 

paduka in the Krama context may also be a name of para Sakti, 
as explained in a quotation given in the Parimala on verse 38 of the 
MM, (p. 100): paraparatmanah svatmanah paradnandamayi sva- 
vyatirekakavalanodyukta parG Saktih pdduketi giyate iti, “para 
§akti, which is intent upon swallowing all difference from itself 
and which consists in the supreme bliss of the self who is supreme- 
cum-non-supreme, is called paddukd.” | [S.V., D.G., H.1.] 

— gurupdaduka. 

2. A pddukd (or a pair thereof) may be a magical power object, 
or siddhadravya*, cf.SvTU on 10.108cd: siddhadravyam = 
padukadi. Sandals may be listed along other magical objects and 
substances, e.g. in PBY(H) 46.58c-49b: pdduka rocana caiva hari- 
talam manahsila | yogafijanarasa devi khadgam cintamanis tatha |. 
They can enable one to cover vast distances rapidly (padapraca- 
ra*) and to disappear, according to Ni GuSi 3.68-70, and they 
enable movement in the sky, e.g., in the Udd 9.60, where magical 
sandals bestow the power to come and go in the sky as fast as the 
wind or the mind. Attainment of magical sandals is a siddhi*. Cf. 
eg ehVekTSen{S’V., D.A.D:G:] 

[xt] Mit den pddukds kann man, wenn man sie tragt oder auch 
nur beriihrt, an jeden beliebigen Ort gelangen und sich frei von Ge- 
fahr in Wasser oder Feuer bewegen (NaS 4.43-44b; PadS cp 
25.170-171b [= SripréS 52.115-116b], 25.175 [vgl. dazu SriprsS 
52.120-121b]). [M.R.] 

3. Sandalen werden dem Gott wahrend der rituellen Verehrung 
(piaija*) dargebracht (z.B. SatS [V] 6.29, 50cd; AhS 28.42, 52, 62, 
70; PadS cp 3.147, 160, 170). Nach SriprsS 28.246d-248b werden 
sie davor rituell verehrt (v. s.v. paddukarcana). Die Sandalen k6n- 
nen aus Metall, Edelsteinen oder Holz hergestellt sein und sollen 
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den FiiBen des Kultbilds passen. Sie stehen meist auf einem runden 
Sockel, der aus dem gleichen Material wie die Sandalen hergestellt 
und in der Mitte durch einen Lotos gekennzeichnet ist (NaS 
27.65c-66b; PadS kp 23.11-12b; SriprsS 15.61c-62; MarkS 11.14c- 
16a; siehe fiir eine Abbildung CUMMINS 2011, p. 252). Die Gott- 
heit der pddukds ist Garuda, das Reittier Visnus (IS 18.520a; 
SriprsS 25.45; SesaS p. 78, Zeile 13). 

4. Der dcadrya* gibt dem Schiiler bei der Initiation (diksa*) 
padukas (SanS indraratra 4.26cd, 36ab). Neben seinen anderen 
Ritualutensilien werden diese einem Verstorbenen bei seiner 
Bestattung mitgegeben (JayS 24.10c-12b, 56d-58). [M.R.] 

[A] Sandals are one of the rajangas*, or emblems of royalty, 
given to the newly consecrated dcdrya or sddhaka*. The SvT 
4.470 lists the sandals as the fourth item after the usnisa*, the 
mukutadi (chaplet and ornaments), and the chatra (parasol). [S.V.] 

5. V. s.v. padukamantra. 


padukdmantra, n.nt. ou m. [/A\], mantra des sandales ; sandals- 
mantra; Sandalenmantra. 

A mantra used to venerate the sandals of the guru*, following 
the pattern SRi-guru’s name-SRIPADUKAM PUJAYAMI, is called a pa- 
dukamantra in the MaSam and in some other sources. See e.g. 
MaSam 11.8c-9b (the text uses the pattern elsewhere extensively): 
tatah svamirdhni kamale sahasradalasamkule || padukamantram 
uccadrya gurunatham prapiijayet |, “Then in the thousand-petalled 
lotus on his head, he should venerate Gurunatha while uttering the 
padukamantra.” Another pddukamantra is taught in NaPur 
1.65.50ff. [Cs.K.] 


padukaraddhana, paddukarcana, nn.nt. {O], vénération des san- 
dales ; veneration of the sandals; Verehrung der Sandalen. 

[A] The veneration of the sandals of Siva is an element of 
pardarthapuja* and this particular expression appears to be particu- 
lar to South Indian Temple Agamas (e.g. UKam 30.186, 30.284, 
PKar 31.146). It is perhaps particularly associated with the dawn 
(UKar 28.47). Ch. 43 of the UKa4r is devoted to the theme of padu- 
karadhana. [D.G.] 

[<4] Nach SripréS 28.246d-248b werden die Sandalen (paduka 
[3]*) rituell verehrt, bevor sie dem Gott dargebracht werden. Dabei 
werden zunachst Visnu und Garuda in den Sandalen visualisiert, 
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danach werden ihnen unter der Rezitation der tarksyagdayatri GieB- 
bader (snapana*) mit Mantra-Wasser verabreicht. [M.R.] 


padya, n.nt. [O], eau pour laver les pieds ; foot-water; Wasser fiir 
das Waschen der FiiBe. 

[A\] Guest water-offering for washing the feet. Offerings of 
water that are made to guests for their hands (arghya*), for cleans- 
ing the mouth (@camana*) and for cleansing the feet (pddya) are 
offered also to deities to welcome them (SP1 3.75-76). This offer- 
ing of foot-water is included both in various lists of ritual proce- 
dures (v. s.v. daSasamskara*) and offerings (paficopacara*). Fra- 
grant substances are added to the water that is offered (v. s.v. pd- 
dyadravya). According to Mrg kp 7.12, the sivarghya*-water is to 
be used as pddya. In regular daily worship (pija*), the pddya is 
offered before the offering of arghya and dcamana (Mrg kp 3.14- 
15), and the three are therefore sometimes referred to together as a 
triad (pddyddi*). According to one mode of performance given in 
an unlabelled quotation in JnanaSambhu’s paddhati* (JR, p. 102), 
one should first (i.e. before giving the other two water-offerings) 
raise up the vessel containing the water for the visesadrghya* with 
one’s left-hand, then, facing the deity, one should sprinkle water 
on the feet using one’s right hand: samutksipya viSesarghyabhdja- 
nam vamapanind| padbhyam nivedayet pirvam daksahastena 
sammukham. In the paddhatis, the pddya is usually made to the ac- 
companiment of the utterance of the hrdaya* ending in namah 
(e.g. AP, p. 105, p. 274; PKam 4.371). [D.G.] 

[xt] In the PadS’s enumeration of the deities of the substances 
(dravyanam adhidevatah) in the context of the mahdbhiseka, the 
Vyuhantara* Visnu is the one present in the pddya water (PadS cp 
8.176c) while ParS 14.297a (= IS 15.195a) connects pddya with the 
Vyuhantara Kesava. While offered to the god in the temple, it is 
placed in the middle, between the vessels with arghya placed to the 
right side and Gcamaniya to the left (PadS cp 3.87c-88). [M.C.-D.] 

— pdadyadravya. 


padyadravya, n.nt. [O], substances pour laver les pieds ; sub- 
stances for the foot-washing rite; Substanzen fiir das Waschen der 
Fiibe. 

[A\] Various twelfth- and post-twelfth-century works (JR, p. 
57; Su kp 7.4; Mak 2.141c-142b) specify that there are four sub- 
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stances, other than the water, to be used to prepare the offering of 
foot-washing water (pddya*), namely sandal, Khas-grass (usira), 
dirva-grass, and mustard seeds (siddharthaka). For the PKar, such 
a recipe is only for padya of middling quality (PKar 31.39); for the 
best, one should add also kunkuma (PKar 31.38); if one subtracts 
the darva-grass and mustard seeds, the pddya is of the lowest qual- 
ity (PKar 31.40). This last seems to be the standard type, however, 
in PKam 4.208. [D.G.] 

— Sivarghya. 

[xt] As the ingredients of pddya water, Paficaratrika sources 
enumerate, apart from water, four, six or eight substances: AhS 
28.34c-35b, ParS 14.319, and VisS 22.44 mention Phyllanthus 
(stonebreaker) (visnuparni), durva-grass, lotus (padma) and millet 
grass (syamdka); PadS cp 3.91c-92b speaks about six ingredients: 
sesamum (tila), diirvd-grass, Phyllanthus, millet grass, lotus and 
unbroken rice grains (aksata*). BhT 20.23-24b lists eight ingredi- 
ents: tulasi, lotus, darvad-grass, millet grass, unbroken rice grains, 
visnukranta (Evolvulus alsinoides), leaves of the wood-apple tree 
(bilvapatra), and sandal-wood (candana). [M.C.-D., M.R.] 


padyddi, n.nt. [O}. 

[A] Cette expression peut vouloir dire « pddya*, suivi par dca- 
mana* et arghya* », ou « paddya, suivi par arghya et Gcamana ». 

Ces trois offrandes, qui utilisent l’eau de l’arghya spécial, sont 
les premiéres que recoit Siva aprés son invite dans Vimage du 
culte. On les compte tant6t parmi les samskdra* (SiSar 50, citée 
SPI, p. 199), tantét parmi les « services », upacdra* (PKar, voir 
SPigpr332): 

L’eau nommée pddya est versée sur les pieds du Dieu; 
’Gcamana (ou Gcamaniya), dans ses bouches ; et l’arghya, sur ses 
tétes : Mrg kp 3.14c-15b (qui suit la seconde des séquences indi- 
quées) ; SP1, p. 199 (qui ajoute une quatriéme offrande, nommée 
puspadana*, celle de fleurs, d’herbe dirva et d’aksata). [H.B.] 


pa@dyadimantra, n.m., v. s.v. aupacarikapaficakamantra. 


pana, n.nt., V. 8.v. divyapana, virapana. 
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paniya, n.nt. [O], eau potable ; potable water; Trinkwasser. 

Drinking water is sometimes mentioned, along with naivedya*, 
tambiila* and the many other offerings that should or may be made 
to the divinity in the course of pija* (e.g. JR, p. 44), but it is often 
not mentioned. Some South Indian Temple Agamas give detailed 
preparation instructions, e.g. PKar, which stipulates that for water 
to be offered to the Lord, a clean vessel of copper, bell-metal or 
earthenware should be filled with water drawn from a river, lake or 
well; the water should be cool, filtered through a cloth, and fla- 
voured with such fragrant substances as cardamom (PK&ar 33.63c- 
65b): tamre kamsye ‘thava Suddhe mrdbhdande pirayej jalam | na- 
dyam sarasi kiipe va paniyam uttamam smrtam | vastrapitam susi- 
tam sydd elddiparisevitam | anena vidhina yuktam paniyam dapa- 
yet prabhoh |. (D.G.] 


papabhaksanadeva, padpabhaksanamantra, pdadpabhaksanaho- 
ma, nn.m. [A\], divinité/mantra/homa dévoratrice/dévorateur des 
fautes rituelles ; deity/mantra/homa that devours sins; siindenver- 
zehrende/r Gottheit/Mantra/homa. 

The “eater of sins”. At the beginning of the visesadiksa*, in 
cases where deficiencies in the flame of the fire indicate that the 
initiand needs still to expiate offences before the rite can proceed, 
Somasambhu enjoins either the recitation of the navdtman* or a 
homa* to Papabhaksanadeva, using his mantra. BRUNNER (SP3, 
pp. 128-130) discusses various corrupt passages where the papa- 
bhaksanamantra is given (in straight or coded form), to which may 
be added PCS+7 814-816 and 820 (also corrupt and transmitted with 
much variation). The ou is to be visualised, wena, to the 


holding trident and — in ii, of his fa, arms. But the same 
visualisation in the PCS; (817-819) gives him, perhaps more ap- 
propriately, the trident and half-skull (sulakardhadhara). [D.G.] 


parata, parada, n.m. ou nt. [O], hydrargyre ; mercury; Quecksil- 
ber. 

Mercury is an ingredient in various tantric recipes, e.g. Ni 
GuSi 16.67. It is also sometimes included in the list of eight 
dhatus (2)*, e.g. in SP4 2.99; PLSS 16.39. For a systematic ac- 
count of mercury and its various uses, among them magical, see 
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HELLWIG’s encyclopedic article “Quecksilber” in his dictionary of 
Indian alchemy (HELLWIG 2009). [D.G., H.I.] 


paraSaiva, n.m. {A}. ’ 

One of a list of seven types of Saiva, divided hierarchically on 
the basis of caste, according to the Aj (63.10 and 63.17), where the 
intention may have been to equate the pdraSaiva with the prava- 
rasaiva*. In the UKar, which does not include the pdrasaiva 
among the types of Saiva it enumerates (UKar 98.1ff.), various rit- 
ual activities are delegated to the pdrasaiva (UK&ar 25.48, 95.28- 
30, 106.32-33, 106.45). It appears to be the name of a particular 
Sidra caste or group of castes in that text (UKar 101.3, 106.32). It 
is the name of a caste in Su cp 2.19. [D.G.] 


parthiva, a. [O], de terre ; belonging to earth; zur Erde gehorend. 

[x4] Als Erdbad (parthivasndna) gilt das Anbringen des 
urdhvapundra* auf den verschiedenen K6rpergliedern mit weiBem 
Lehm wiahrend der Rezitation von Mantras (PadS cp 3.8c-11a). 
[M.R.] 

[A] A parthiva snadna is alluded to in Mrg kp 2.5, which 
Narayanakantha takes to be a reference forward to Mrg kp 2.28, a 
verse that describes applying a tripundra* to the head and to other 
parts of the body using the mud from a sacred river or sacred site. 

For the dhadrana* of earth, v. s.v. prthivi. [D.G.] 

— bhaumasnana, sndna. 


parthivalinga, n.nt. [A], linga de terre ; earthen linga; irdenes 
linga. 

Earthen lirigas* (parthivalinga) are mentioned in classificatory 
lists of types of linga (v. s.v. puspddilinga), and they are said to be 
of two kinds in Kir 51.56 and in Aj kp 4.17, namely baked (pakva) 
and unbaked. The baked variety presumably falls into the same fa- 
miliar category of permanent “hard” linga as that to which stone 
lingas belong; but about the contexts in which making and wor- 
shipping the “soft” unbaked variety is enjoined our texts appear 
not to give information (cf. our remarks s.v. puspddilinga). [D.G.] 

— paistikadilinga. 
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p4@rthivarna, n.m. ou nt. [OC], le phonéme de la terre ; the phoneme 
of earth; das Phonem der Erde. 

In Saiva and Vaisnava works, the meditative exercise that 
focusses on the element “earth” (prthividhdrand) is to be practised 
with a mantra containing the semi-vowel LA (cf., e.g., GOODALL 
2004, pp. 360ff. and VASUDEVA 2004, pp. 307ff.), which is there- 
fore the seed-syllable (varna or arna) belonging to earth (parthi- 
va). The redactor of the Satika-K4lottara intends this expression 
when he uses the metrically more convenient parthivarnava-(sam- 
yuktam) in 36a. (Cf. varunarnavayojita in 41d, where, again, arna- 
va, “ocean”, must mean arna, “seed-syllable”.) [D.G.] 

— dharand, prthivi. 


palaka, n.m. {O}, gardien ; guardian; Wachter. 

1. [A] Syn. of “guardian of a direction” (e.g. in JAT 6.15, for 
Indra), v. s.v. dikpdala, lokapala, ksetrapdla. A standard recurring 
sentence calls Ananta* a protector, since he is the lokapdla of the 
underworld. (PBY[{H] 3.175: ananta{h] pdlako dhirah p4atalisapa- 
ti[r] vrsah; PBY(H) 32.148: ananto pdlakas caiva tatha virah 
prakirtitah | patalias tatha proktas tatha vrsapatih punah ||; SvaSS 
4.60cd: anantah palako virah pataladhipatir vrsah |\). 

2. As a syn. of pati*, it may be used to describe any overlord or 
male deity. TSB(D) 2.63-64 enumerates the following Rudras as 
protectors, who are associated with the letter NA: Sukra, Dadhici, 
Vakpati, Nandikesvara, Mahakala and Duryodhya. Given the 
structure of this chapter, which associates six Rudras and six god- 
desses with each letter of the alphabet, all of these Rudras may be 
considered protectors, in the sense that they are rulers, patis. 

3. Guardian [of the tantric tradition]. TSB(D) 13.33 enumerates 
64 Rudras who are protectors of the mantradmnaya (v. s.v. man- 
trapitha). TSB(D) 16.145 lists five Rudras of the krta age who 
protect all the Tantras (sarvatantranupdlakah): Sakuni, Sumati, 
Nanda, Gopala, and Pitamaha. KMT 2.98-99 also gives a list of 
seven gods who protect the whole tradition (sarvasantanapdlakah) 
in the kali age. 

4. Guardian of a pitha*. In the KMT, protectors (pdlakah) 
accompany the rulers of various pithas (pithandyaka, pithadhipa), 
who are sometimes said to transmit the teaching. V. KMT 2.106, 
17.9, 24.93. They are also mentioned in SatSS 4.4 sqq. SatSS 4 
calls the set of six gods associated with each of its five pithas 
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alternatively pdlaka (89, 131), putraka (60) and praticadra(ka) (38, 


116); but the term pdlaka seems to be predominant (133, 137). 
5. According to ToT 1.18, the letter DA. [J.T.] 


pa$a, n.m.sg. ou pl. [O}], liens ; bonds; Fesseln. 

1. [A] Syn. bandha. The three fundamental bonds (cf. 
paSatraya*) that afflict the bound soul (pasu*) are those of mala* 
(also called Gnavamala*), karman* and maya*. (Thus, e.g., KirV 
1.13.5: pasads tu malakarmamayiyah tesam pastinam trividhah.) 
Following Mrg vp 2.7, the Lord’s tirodhanaSakti* is sometimes 
enumerated as a fourth, but as Mrg vp 7.11 makes clear, its being 
described as a bond is figurative (upacaryate). For the Siddhanta, 
the fundamental three are ontologically distinct from each other 
and from God and souls, even if the first two of them are only 
vicariously included among the fattvas (1)*. In a number of the 
earliest surviving Siddhantatantras*, “impurity” (mala) is notice- 
able by its absence: we find no mention of it in the Ni, in the non- 
eclectic recensions of the Kalottara, such as the SarK, in what 
survives of the RauSS or even in the SJU(G) (in which, pace 
AghoraSiva, the word mala is used to refer to karman). The first 
surviving Siddhanta in which “impurity” figures may be the 
Svass. 

The fully bound soul (sakala*) is held to be bound by all three 
by final only, officiants in the universe (onecipsagenliomniisecuil by 
tirodhadnaSsakti, and the Lord by none (KirV ad 1.13). But there is a 
passage in the NaSi of the Ni (1.83ff., fol. 3lv, of which 1.83cd is 
quoted ad PMNK 4 and ad MatP vp 3.1-3) which speaks of anu- 
graha* and tirobhava* being two bonds of Sadasiva* and of srsti* 
being a bond of Isvara*. (Cf. the notion of adhikaramala*. ) 

TPr 5 refers to five bonds (arthapaficakam pasah) and Aghora- 
Siva identifies the fifth as bindu*, the subtle matter of the pure 
universe (suddhddhvan*), since it is out of this that the Vidyesva- 
ras’* bodies are made (their being embodied being a consequence 
of their adhikaramala). Srikumara’s commentary, however, quotes 
a verse in which the list of five is filled rather by counting both 
maya and the evolutes of maya. AghoraSiva’s list of five is only 
rarely repeated (ATMPP, T. 1056, p. 387) [i eGa 

— patipasupasa, padartha. 
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[<*] Der Begriff pasa im Sinne von an den Wesenskreislauf 
bindenden Fesseln ist auch in den Samhitas manchmal zu finden, 
z.B. JayS 6.233, 16.122. Siehe auch die Belege s.v. pdsabandha 
und paSsasiitra. [M.R.] 

2. [A] Noose, the personfied weapon of Varuna* in the outer- 
most dvarana*, that of the weapons of the lokapdlas*, e.g. in PASt 
90. [D.G.] 

[Xt] E.g. SanS rsirdtra 10.27. [M.R.] 

— lokapalastra. 


pa$accheda, n.m. [O]}, coupure des liens ; cutting of the bonds; das 
Abschneiden der Fesseln. 

[A] “Cutting” the soul free of the pagas* that bind it is one of 
the two principal functions of a salvific diksa* according to the 
Saivasiddhanta: pasacchedakari diksa Sivatvavyanjikad mata (55cd 
of Ramanatha’s Siddhantadipika, T. 914, p. 4), “Initiation is held 
to be that which effects the cutting away of the bonds and which 
reveals [the soul’s innate] Siva-hood.” 

Various sources insist that this “cutting” is not literally meant, 
e.g. Kir 5.4 and a verse attributed to Sadyojyotih quoted by Nara- 
yanakantha ad Mrg kp 8.100c-102b: na mulat krntanam chedah 
pasanam iha kirtyate | anor asamplavo yasya tasya chinno vidhiya- 
te |, “The “cutting” of bonds does not mean cutting them at the 
root: a soul for whom there is no ruin [by bonds] is one of whom 
we may say that [their bonds have been] ‘cut’.” 

Identifying a moment of “cutting of bonds” in the course of the 
initiation rites is tricky. A frequently quoted passage (e.g. ad Mrg 
kp 7.14 and ad SvT 4.59) attributed to the Rurusamhita says that 
the laying on of the Ssivahasta* effects the cutting off of bonds: pda- 
§acchedakarah ksemi Sivahastah prakirtitah | anendlabdhamatras 
tu dehi nirmuktabandhanah | praydti Sivasayujyam nirmalo nirupa- 
plavah |, “The Siva-hand is proclaimed to be that which cuts off 
the bonds and bestows security. Just by being touched with it, the 
embodied soul, divested of bonds, goes to Siva-liberation, free of 
impurity, free of trouble.” But this claim may be arthavada, an 
exaggeration intended to glorify the sivahasta rite. 

And there are several other moments of dissociation and 
destruction of the bonds in the subsequent ritual, particularly in the 
complex developed nirvadnadiksa* rites described by the pad- 
dhatikaras* beginning with Bhoja. Among the numerous Sisya- 
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samskaras* or dtmasamskdras* accomplished by homas* that are 
identified within the nirvanadiksd (and which are briefly intro- 
duced by BRUNNER in SP3, p. 260, n. 224 and tabulated in Pl. IX), 
adhikadra*, bhoga* and laya* all use up the bond of karman*, and 
niskrti*, paSavislesa* and pdsadaha*, which BRUNNER numbers 
14, 16 and 18 in the same list, are also intended to disjoin bonds 
from the soul. Furthermore, the 17th of those samskdras* is a rite 
that actually bears the name pdsaccheda. BRUNNER’s note 257 on 
pp. 282-283 discusses this paésaccheda, which she characterises as 
more definitive than the preceding rite of pasavislesa. It is in fact a 
rite that must be repeated for each of the five kalds* to be purified, 
and so there is a nivrttipasaccheda, a pratisthapasaccheda, etc., 
just as there is also an adhikara, bhoga, laya, niskrti and so forth 
for each kald. 

It seems probable that these samskdras in the Saiddhantika 
paddhati*-tradition are a blend of the short list found in recensions 
of the Kalottara (e.g. SarK 8.16-19), in which pasaccheda alone 
appears in place of niskrti, pdsavislesa, pasaccheda and pdasa- 
dahana, and the Svacchandatantra (SvT 4.162ff., 4.202-203, 
4.510-513). A still shorter list, in which pasaccheda also figures, is 
given in a verse attributed to the Sarvajfianottara by Ramakantha 
ad Mat kp 7.20: samyojanam samjananam bhogabhojanam eva ca | 
paSacchedas tathoddharo diksakarmani pajica tu ||. But the verse 
does not appear in manuscripts that transmit the Sarvajianottara, 
and several other samskaras feature in SJU(G) 10.21ff. Going back 
to the corresponding passage in what may be the oldest account of 
a tantric initiation, namely the vidyddiksa* of the Milasitra of the 
Nisvasa, we find a lengthly list of life-cycle rites, including mar- 
riage, followed by numerous Vedic sacrifices, culminating in the 
laying on of the Siva-hand, the cutting of bonds and the cutting off 
of the initiand’s sikha* (Ni MSW 4.15): Sivena cchindayet pasam 
hutva pirnahutim dadet | tadanam ca Sikhacchedam Sikhaya kara- 
yed budhah ||, “With the mulamantra*, he should cut bondage, 
[and] give a full oblation into the fire; the wise man should strike 
[the initiand] and cut off his hair-tuft with the sikhdmantra*.” 
[D.G.] 

In Pasupata initiation material possessions, mental bindings, and 
ritual obligations, representing three bonds, are symbolically cut 
when the topknot is cut with the cords of the trisatri* held in the 
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Sivahasta. However, the teacher is not allowed to cut the topknot 
with an iron tool or nail, or to pluck it off. See SamVi 86-87. [D.A.] 

[xt] Das Abschneiden der Fesseln (pasaccheda) wird in der 
NaS nach den tattvahomas* im Rahmen der diksd beschrieben: 
»¥om Erd-tattva bis zum makellosen tattva soll er nach der Reihe 
das Abschneiden der Fesseln vollziehen. Wenn tattva fiir tattva 
gereinigt ist, soll er es so zu Beginn durchfiihren. Nachdem er [die 
tattvas (?)] tattva-weise mit der sakti verbunden und in das jewei- 
lige [nachfolgende] tattva gelegt hat, soll er tattva fiir tattva 
hinaufziehen. Danach soll der yogin [die tattvas (?)] mit dem sich 
auf nichts stiitzenden, gliickverheiBenden Ort, (...) dem héchsten 
brahman (...) verbinden.“ (NaS 9.32c-35c: parthivam tattvam ara- 
bhya yavat tattvam nirdmayam || 32 pasacchedam kramdat kuryat 
tattve tattve visodhite | tatha cadgre caret Saktya yojayitva tu tat- 
tvatah || 33 tattve tattve tu niksipya tattvam tattvam samuddharet | 
pascaén niyojayet yogi niralambe pade subhe || 34 [...] pare 
brahmani [...]). Unklar in dieser Passage ist, auf welches Objekt 
sich die beschriebenen Handlungen beziehen. Es scheint, als waren 
dies die tattvas, die von den Fesseln, die den dtman (1)* binden, 
gereinigt werden. Vgl. fiir eine weitere Stelle zu pasaccheda NaS 
9.277c-291b. [M.R.] 

— tadanadi. 


p@Sajfiana, n.nt. [A], connaissance enchainante ; “bond-knowl- 
edge”; fesselndes Wissen. 

In post-twelfth-century works of the school of Vedanta-influ- 
enced South Indian theology that is most commonly designated in 
South India today by the term Saivasiddhanta, pdsajidna, pasujia- 
na and patijfana do not refer simply to knowledge with three dif- 
ferent objects, for they are at the same time three modes of know- 
ing, the first two of which are erroneous and not salvific (see, e.g., 
the quotation attributed to the Cintya in the SRSU ad 68 and Jiia- 
naprakaSa’s commentary on Sivajfianabodhasitra 9, SIBV pp. 
118ff.). See SIVARAMAN 1973, pp. 375ff. [D.G.] 


pasatirodhana, n.nt. [A], suppression des liens ; the suppression 
of the bonds; die Unterdriickung der Fesseln. 

This expression is used by AghoraSiva when describing grace 
(anugraha*) as one of the five cosmic activies (karmapaficaka*) 1 in 
his commentary on TPr 7. As a counterpart, he uses the expression 
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paSdanugraha, “grace bestowed upon the bonds”, when defining the 
cosmic activity of blocking souls (tirodhana*). [D.G.] 


paSatraya, n.nt. [A], les trois liens ; the three bonds; die drei Fes- 
seln. 

A term for the three fundamental bonds that afflict the bound 
soul (pasu*), namely those of mala* (also called dnavamala*), 
karman* and mdayda*. The collocation is attested only once in the 
early Siddhantatantras* (Kir 22.58 in the Nepalese reading), but it 
appears in SvT 4.106ab, 131cd, and 149ab (= TA 15.32cd) and is 
used occasionally thereafter in Saiddhantika works (PASt 34; PM 
9.63; PKam 4.338; UKar 84.18). [D.G.] 

— tribandhana, tribandhin, pasa. 


pasadaha, daha, nn.m. {A}, calcination des liens ; burning of the 
bonds; das Brennen der Fesseln. 

Various things and truths may be described as capable of burn- 
ing the bonds, e.g. the sivahasta* in the SvTU ad 3.142. But there 
is a particular rite of burning the bonds that may be called pdsada- 
ha (SP3 4.29, where the context is antyesti*) that BRUNNER identi- 
fies as one of the Gtmasamskdras* that are part of a salvific diksa* 
(SP3 2.109, pp. 284-285). It is omitted, or perhaps unmentioned 
because it is considered to be subsumed within pdsaccheda*, in 
the lists of SarK 8.16-19; SvT 4.162ff.; but it appears in SJU(G) 
10.31 (where it is referred to simply as daha). [D.G.] 


pasabandha, n.m., pasSabandhana, n.nt. [O], asservissement par 
les liens ; bondage by the bond; das Binden mit den Fesseln. 

1. [A] Bondage by the bonds (pasa*), e.g. RauSS 10.107; SvT 
10.363; PKam 2.51; IsgP kp 16.2; [D.G.] 

[Xt] PausS (B) 31.108b; JayS 16.133b; NaS 7.6c-7, 94: VisnuS 
10.40b. [M.R.] 

2. [A] Attachment of the pagasitra*: Mrg kp 7.71. [D.G.] 


pa§Savislesa, n.m. [A], déliement des liens; separation of the 
bonds; Abtrennen der Fesseln. 

1. The separation of the bonds (paésa*) from the bound soul 
(pasu*). Since the bonds are eternal, they cannot be destroyed, but, 
in the course of a liberating initiation (nirvanadiksa*), they are 
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“separated” from the soul (Kir 6.14, 22.21; SJU[G] 28.8; Mrg kp 
8.123). This is indeed the primary purpose of diksa*, as we learn 
from the beginning of Bhoja’s account of the subject in the 
SiSarP(S) (ms. B, fol. 23r): bandhahetumalakarmamaydadipasavi- 
Sleso jfianam cdnugrhyasya yaya kriyaya janyate sa diksd. “Initia- 
tion is the ritual by means of which the soul who is the recipient of 
grace attains knowledge and is separated from the bonds of mala*, 
karman* and maya*, etc., which are the causes of bondage.” The 
so-called “separation” of the soul from mala is, however, meta- 
phorical, since both soul and impurity are all-pervading: what 
actually happens is that the mantras used in initiation block the 
power of mala (Kir 2.26c-29b; Mrg kp 8.100c-101 and MrgV ad 
loc.). 

2. Syn. pasaviyojana. This expression may also refer to one of 
the Gtmasamskaras* that are elements of a nirvanadiksa*. It does 
not figure in all such lists, and it is indeed not quite clear how it is 
to be distinguished from the samskdras* called pasaccheda* and 
niskrti*. BRUNNER (1977, pp. 280ff., nn. 255-256) discusses this 
difficulty, as well as some solutions proposed by theologians. 
[D.G.] 

— tadanadi. 


paSasiitra, siitra, nn.nt. [CO], cordelette des liens; cord of the 
bonds; Schnur der Fesseln. 

[Z\] In initiation, a three-stranded, knotted cord is tied from the 
top-knot (sikhd) to the big toe of the initiand: SvT 4.91; DiU 9. 1ff.; 
Mrg kp 8.71 and commentary on kp 7.71 ff.; TA 15.1-7; SP3 3.5-6. 
On this cord, which acts as the initiand’s body, the initiand’s soul 
is installed (SvT 3.163ff.; SP3 3.11-12) and stored overnight (Mrg 
kp 7.91) when the initiand sleeps at the ground where the initiation 
is to take place (Sisyadhivasa*). The same thread has superim- 
posed along its length the cosmos (SP3 3.10). In the course of the 
initiation, sections of the thread are cut off and oblated, thus cut- 
ting the bonds (Mrg kp 7.88) and destroying the births at different 
levels of the universe to which that soul would have been bound. 
Some early Saiddhantika accounts of diksa* (those of the SvaSS, 
non-eclectic Kalottara recensions, SJU[G], Kir, and MatP) make 
no clear mention of this sitra* or of the dramatic rites in which it 
is used. The cord’s being made of three triple-stranded threads that 
have been cut by virgins (SvT 3.163; DiU 9.2) is perhaps a detail 
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borrowed from prescriptions for the cord of the japamala* 
(SJU[G] 17.12). [D.G.] 

[<t] The term appears in the JayS (JayS; 16.249b; 16.128-137) 
where the text reads that during the initiation ceremony the cord 
should be soaked in lac (laksdlaktakabhavitam) and the teacher 
should measure out its length from the tip of disciple’s two big 
toes (angusthadvayasyagrat) to his hair-tuft (yavac chikhavasa- 
nam). It can be single, double, triple, trice triple or twenty-fivefold. 
On it the sequence of tattvas (tattvakrama*) is meditated, it 
embodies the subtle body of the disciple (avyaktalingasitram) and 
comprises passion (rdga*), ignorance (avidya* [app. vol. 2]) and 
time (kala*) (rdgdvidyakalatmakam); the whole universe is 
grounded in this cord (tasmin viSvam pratisthitam), disappears 
again in it (tatraivastam vrajet bhityas) and from it comes forth 
(tasmdd eva pravartate). The binding cords are the firm fetters 
(pasabandhatmaka drdhah) and in order to burn future results of 
actions this si#tra should be offered into the sacrificial fire after its 
knots have been cut (JayS, 16.261 ff.). [M.C.-D.] 

Haufiger wird im Pafcaratra der Terminus mdydsutra fiir den 
bei der Initiation verwendeten Faden gebraucht. Nach der PadS (cp 
2.32-33b), der VisS (9.38) und der SriprsS (16.69) besteht er aus 
drei Faden in je einer Farbe, némlich wei, rot und schwarz, und 
reprasentiert so die drei gunas (1)*. Weitere Stellenbelege fiir den 
Begriff maydsiitra sind AgPur, 27.28cd; BhT 24.32; AnS 4.24-26. 
Auch im Paficaratra gibt es diksa-Beschreibungen ohne Erwiah- 
nung solch eines Fadens, z.B. Jayottara 7 oder VisnuS 10. [M.R.] 


pasastobha, n.m. [A], stupéfaction des liens; the stunning of 
bonds; Lihmen durch die Fesseln. 

paSastobha appears in the list of the faith-inspiring miracles of 
SarK 21 (pratyaya*). It might be doubted whether it is the same 
“stunning” of bonds that is held to take place in diksa* and that is 
mentioned, for instance, in Kir 6.16 (= TSB[D] 9.236); MVT 
11.36; TSB(D) 1.484 (and frequently thereafter) and in TA 15.462 
and 29.242; if it is the same, then one would expect it to be visible, 
or judged to be visible, by an observer. In the MVT and TSB, it is 
plainly intended that it is visible: TSB(D) 9.200-244 are devoted to 
the subject and, although much of the text is uncertain, it is clear 
that the “stunning” of the bonds is manifested there by the initiate 
appearing to be stunned (stobha), trembling and falling. TSB(D) 
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9.202-203b explains: pasah siiksmds tu ye proktaé mayottha maya- 
varjitah | acetand arupas tu tesaim stobho na vidyate || pasor yat 
kriyate stobhah pdasastobha (conj.; stobhé pasustobha mss.) iti 
smrtah || “The bonds that have been taught — those that arise from 
maya™ and those that are other than mdyd — are subtle, insentient, 
formless; it is not they that are stunned. It is the stunning of the 
bound soul that is effected that is known as pdsastobha.” The de- 
gree of shock and the kind of fall enable one to determine the qual- 
ity of the initiate and degree of success of the initiation. One who 
falls down on to the earth (kdfyapi-: see MVT 11.39 for this 
emendation) on his front is sure of liberation (TSB[D] 9.341- 
342b): pasacchede tu samjate patate kasya(em.; kdsya mss.)pitale | 
sammukhah (em.; sanmukham mss.) patate yas tu cchinnapadso na 
samSayah || uttamo ’sau samuddista uttano madhyamo matah|. 
“When the cutting of the bonds takes place, he who falls face- 
down on the ground has definitely had his bonds cut away. That is 
the best type. The middling type is held to be the one who falls 
face-up.” [D.G.] 


paGsankuranivrtti, nf. [/\], arrét des pousses les liens ; arresting 
the sprouts of the bonds; das Verhindern des Aufkeimens der Fes- 
seln. 

Syn. pasankuravinasana. Mrg kp 8.59ab and commentary as 
well as SvT4.59 and SvTU ad loc. explain that the sprouts of the 
bonds (of the bound soul) are those that cause their (re)growing (in 
samsara). It is during the giving of the sivahasta* (as part of the 
initiation or the samaya* rite) that they are burnt by the Lord’s en- 
ergy. 

"Using the same expression, SP3 3.109, 143, 186, 212 and 4.27 
(and AgPur, 1.85.26) prescribes five fire offerings in the course of 
initiation with the astramantra* to burn the padsas* to ashes and to 
prevent them from regrowing, performed at the level of each kala 
that needs to be purified. [J.T.] 

— diksa. 


pasadhisthatréakti, n.f. [A], énergie présidant aux liens ; the 
power presiding over the bonds; die tiber den Fesseln waltende 
Kraft. 

Term used by Trilocana (v. citations in SP3, pp. 279 and 559) 
to denote the rodhasakti*, which is the Power (of Siva) that gov- 
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erns or helps the bonds to tie the soul (syn. of pasanugrahasakti) 
and it is therefore seen as the “Power of Hindrance” from the point 
of view of the bound soul. See SP3, p. vii. It is destroyed in the 
course of initiation (diksa*) when the sikhdcheda is performed (v. 
SP3, pp. 336-339), or rather, it is transformed into the power of 


grace (SP3, p. viii). [J.T.] 
pasanugrahasakti, nf., v. s.v. pasadhisthatrSakti, rodhaSsakti. 


pa@Supata, n.m. ou a. fA}. 

A follower of the Saiva system of Atimarga* taught in the 
Pasupatasitra. Sometimes referred to as Mahavratadhara, Paficar- 
tha*, Lakula*, Lakulisa. Subgroups: Lakula, Mausala*, Karuka* 
and Vaimala*. 

The Pasupatas are the earliest of the Saiva groups recorded. 
They worshipped Rudra, the Lord, as the cause of the world and 
believed in an ideological and ritualistic system which ordained 
sets of prescribed rules in order to secure union with the Lord and 
reach the end of sorrow (duhkhanta*). Their system is regarded as 
atimarga in contrast to the mantramarga*. Some Mantramarga 
scriptures record four subgroups of these atimdrga followers as 
Lakula or Pramana, Vaimala, Mausala and Karuka. The SvT 
(11.71-72) identifies Rudras called Dhruvesa, Tejisa*, Ksemisa 
and Brahmanahsvamin, who are integrated in the cosmographical 
hierarchy of the Siddhanta, as the final targets/godheads of these 
subgroups in respective order. 

From epigraphical records we know at least two more sub- 
groups, Smkhalikapasupatas and Vasapasupatas, which are not 
known otherwise. Epigraphical records suggest that Pasupatas 
formed councils of their teachers and probably included in the 
council other brethren groups like Somasiddhanta. Basing on epi- 
graphical records, we can say that the period of the 4th-7th century 
was their high time and they had spread even beyond the Indian 
subcontinent to Indo-China. The waning of Pasupatism coincided 
with the rise of Siddhanta Saivism. Though it revived in certain ar- 
eas around the 10th and 11th centuries, soon it gave way to new 
types of Saivism. 

The Siddhanta Saivas regarded the Pasupatas as inferior to 
them in hierarchy. It was possible to convert from Pasupatism to 
Siddhanta but those converted this way were disqualified to offici- 
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ate at crucial rituals, for example consecration of an image, cf. Ni 
GuSii 2.6. 

Very little of their literature has survived. The Pasupatasitra, 
the highest authority of all Pasupata groups, is preserved with 
Kaundinya’s Bhasya, who belonged to the Pajicartha school. An- 
other text is the Ganakarika of Haradatta with Bhasarvajiia’s com- 
mentary. Recently a set of ritual manuals of the same Paficartha 
school attributed to a certain Gargya has come to light, which can 
probably be placed between Kaundinya and Bhasarvajfia, possibly 
even before Haradatta, the author of the Ganakarika. For details, 
see SANDERSON 2006a and ACRI 2008. [D.A.] 


pa$upatavrata, n.nt. [A], observance pasupata ; Pasupata ob- 
servance; PaSupata-Observanz. 

1. The religious practice of Pasupatas* (which is not usually 
referred to with this collocation) is described in detail in the Pasu- 
patasutras. Its first phase consist in a regular ash-bath three times a 
day and all night and in the worship of MaheSvara in a temple with 
singing, dancing, laughing and the like. Then the Pasupata aban- 
dons all signs of his social identity and behaves in a provocative 
way, insulting passer-bys. He must appear dirty, behave like a 
madman, snore, make obscene gestures or pretend to be limping 
and the like, in order to elicit contempt from those who see him. 
Through their insults, a transfer of merit and demerit takes place: 
the Pasupata receives their merits and gives his demerits to them. 
As the commentator explains ad 3.15, this exchange is based on 
the principle that someone who is diksita (for a Vedic ritual) must 
not be insulted, and if someone speaks ill of him, the above trans- 
fer shall take place. In the third phase, he must withdraw from the 
public, live in an abandoned place or cave, and worship Mahesvara 
with the mental recitation of the prescribed mantras. He may thus 
attain superhuman yogic powers. In the fourth phase, he must live 
in the cremation ground on whatever he finds until his death and 
liberation, while reciting the mantras. A fifth phase consists in his 
actual death by yogic suicide. For detailed discussions, v. 
SANDERSON 1988, pp. 664-665 and 2006 and HARA 2002. 

Various details of the Pasupata observance have been bor- 
rowed in tantric observances of the Mantramarga*. V. e.g. MatP cp 
9.1-32: rudravrata* pointed out and analysed in SANDERSON 
2006a, pp. 202-208; PBY ch. 21 (vratapatala, especially the un- 
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mattavrata* 17-27, which was also practised by the Lakulas, v. 
SANDERSON 2006a, p. 209); SYM ch. 10 (vidyangavratas*). [Jee 

2. The expression pdsupatavrata is also used to refer to other 
observances, e.g. in SvaSS 21.33. See also the observance outlined 
in AthVP 40 (see edition of BISSCHOP and GRIFFITHS 2003). [H.L., 
D.G. 

a also SYM 10.13-18, which is also a different observance, 
but retains some elements of the original pasupatavrata. [J.T.] 

— atimarga, paficartha, pramana (3), lakula. 


p@Supatastra, n.nt. [O}. 

[A\] This is a special “weapon” mantra, often referred to as 
astraraja* (Sardhasatika 78; Rau kp 16.2). It is used in many of 
the contexts in which the usual astra* (viz. the one that is part of 
the set of sivangamantras, v. s.v. Sivanga) is employed: dispelling 
vighnas*, for example, at the beginning of pija* is performed with 
the astra, according to some, and with the pasupatastra, according 
to others (see GOODALL et al. 2005, p. 108). The pasupatastra is 
not one of the mantras taught in the DviK, the text on which the 
authors of the paddhatis* have based their liturgy, and it is accord- 
ingly not remarkable that it should be absent from the paddhati of 
Bhoja (the earliest to survive complete). But its uddhara*, yaga* 
and worship are taught in the SardhaSatika recension of the Kalot- 
tara (75ff.), and it is this passage that is evidently the direct scrip- 
tural source (for which BRUNNER sought in vain) for Soma- 
Sambhu’s account of astrabhiseka* (SP3, pp. 526ff.). The form of 
the mantra (with some variations, particularly in vowel-lengths) is 
OM SLIM PASUM HUM PHAT NAMAH. (Cf. KMT 18.39 and Rau kp 
1.10ff. and apparatus.) Its seed-syllables are used to form its 
various angas*. VaktraSambhu indicates that its uddhdra was 
taught also in the lost 400-verse recension (MrgPT, p. 80), and this 
may be the passage of uddhdra quoted in the SPVy (p. 138). Alt- 
hough a mantra of this name is common in the South Indian temple 
Agamas, it is rare in the demonstrably pre-twelfth-century, non- 
Kalottara scriptures: exceptions are the SvaSS (14.21, 18.32, 
19.40, where the form of the mantra is uncertain), SYM (4.7-8) 
and the MVT (3.65, where the mantra has almost the same form as 
above), which show the Trika*’s dependence on or closeness to the 
Svass. 
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A simpler pasupatastra appears in the SarK, which Ramakan- 
tha (ad SarK 1.13) identifies as a vidyangamantra (v. s.v. vidyan- 
ga). In this he may have been influenced by the MVT, the Mat and 
the SvT, in which texts pasupatastra evidently is the name of a 
vidyangamantra (for these names, see SYM 4.1; Mat vp 7.16c-18, 
kp 1.11c-114; SvT 1.60c-65b and GOoDALL 2004, p. 223). [D.G., 
AL Leal 

— ghorastra, nityotsava, mahadpaSupatastra. 

[Xt] Eine der Waffen, die aus dem Mund Sudaréganas* hervor- 
geht (AhS 30.22-25b). Ihr Mantra ist SLiv PAsU (AhS 34.38c-39); 
fiir ihre Form siehe AhS 40.10c-11b. [M.R.] 


pingala, n.m.. ou nt. [A]. 

1. An old name for the kavaca*: v. s.v. jvdlini and netra for 
references. 

2. One of the doorkeepers of the sun: v. s.v. dvdrapdlaka. 
[D:Gi] 

3. One of the four raksasas in the third sub-mandala* (S‘ma- 
S§ana*) of the central mandala of the PBY (probably referred to as 
pingala* in PBY[H] 45.192). See PBY(H) 3.90c-91b: yoginiba- 
hyatas caiva catvaro raksasdm likhet || piigalam pirvato likhya 
gajakarnam tu daksine ... |. [Cs.K.] 


pingald, n.f. [O], la rougeatre ; the tawny one; die Rotliche. 

[A] The usual name for the right-hand one among the three 
principal channels of the breath in the body (nddi*). In some Sid- 
dhantatantras*, however, it appears as the name for the central 
channel (see, e.g., NiKa jadnakanda 40.5-8, T. 17, p. 355 and v. 
s.v. amd [app. vol. 2). The SvT appears to reflect both traditions: 
contrast 3.22 and 3.149 with 7.148cd (daksandsdpute caiva nadi 
vai pingald smrta) and 10.1231cd. The right-hand channel is asso- 
ciated with the upward (i.e. outgoing) breath, and therefore with 
recaka*, and with the sun (cf. s.v. candrarkanasana) and the day. 
Thus, e.g., SarK 11.7-8b: susumnad madhyame hy ange ida vame 
prakirtita| pingala daksine hy ange esu samkrantir ucyate | 
tirdhvam prano hy ahah proktah apano rdatrir ucyate |, “susumna* 
is in the middle of the body; ida* is declared to be on the left; pin- 
gala is on the right side of the body. We speak of ‘[equinoctial] 
passage’ [when the soul-breath moves] into [a different one 
among] these [different tubes]. The upward breath is called ‘day’; 
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the downward breath is called ‘night’.” (Also SarK 10.24; Ni USt 
5.37; Kir 59.20, etc.) The principal channels may also be identified 
with the (originally Vedic) notions expressed by pitryana (left) and 
devayana (right): NiKa 32.85ff., T. 17, pp. 236ff. This homolo- 
gisation is in other texts made complete by adding an extra yana 
for the central channel: in Kir 58.67 and SJU(G) 4.44 the extra 
path is raudra; in SvT 7.149 it is Sivamarga. In some works of the 
early Siddhanta, it is made clear that these three principal tubes 
extend upwards from the heart (ParT 14.70-72). In others this 
seems implicit because they run the course of the breath (prana- 
cdara*), whose lowest point is the heart (SVT 7.136c-137b). The 
SarK, however, appears to have all the body’s tubes sprouting 
from the kanda* and passing through the nabhi* (10.1-3). The SJU 
(quoted without attribution in JR, p. 51) oddly homologises each 
one with a different seat in the body (SJU[G] 4.33): idanddya va- 
hantyaya hrdi sthanam prakalpayet | pingala nabhipadme tu su- 
sumna mirdhni yogavit ||. [D.G.] 

[Xt] Nach den Paficaratra-Texten ist die pingala die rechte der 
drei wichtigsten nddis. Sie entspringt, wie auch andere nadis, dem 
kanda*, das sich um den Nabel (nébhicakra*) befindet (vgl. dazu 
und zum SarK in dieser Frage RASTELLI 2006, pp. 527f.) und ver- 
lauft bis zum rechten Nasenloch (z.B. AhS 32.14cd, 27ab; ParS 
3.91, 96-97b). Sie wird ebenfalls mit der Sonne (AhS 16.77cd, 
32.30d; LT 29.15ab) und dem pitrloka assoziiert (BBS II.4.134cd). 
Nach ParS 3.100a ist sie rot (vgl. dazu auch RASTELLI 2006, p. 
532), und in ihr bewegt sich die Atemkraft (prana*) ndga* (SanS 
rsiratra 1.40; ParS 3.105b). [M.R.] 


pingalastra, n.nt. [<4]. 

This is a special “weapon” mantra in the system of the SvaP 
(7.16), AstaVi (105) and DevaP (11.21, 29). It is from this Paficara- 
tra tradition that Somasambhu has adopted the mantras for his Vis- 
nusthapanavidhi (SP4 6.1ff.), in which pingaldstra is to be found in 
verse 26. In its status and role, it is comparable to the pasupatastra* 
of the Saivas. The pingalastra is installed in the innermost retinue 
(garbhavarana*) of the deity in the AstaVi (103-105) and the 
DevaP (11.27-30) together with the aigamantras*, gdyatri*, savi- 
tri*, and netramantra*. This retinue is in the form of an eight-petal 
lotus, and the hrdayamantra* is installed in the pericarp. It seems 
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that this special astramantra* did not extend beyond the SvaP and 
DevaP in other Vaisnava systems. [D.A., D.G.] 


picu, n.nt [A], substance corporelle fluide ; bodily fluid; Kérper- 
fliissigkeit. 

In PBY, picu is a liquid employed in ritual. It is certainly a bod- 
ily fluid, apparently blood or sexual fluids, and quite possibly a 
mixture of both male and female sexual fluids (HATLEY 2007, pp. 
243-251). It could also potentially be the mixture known as the “five 
nectars” (paficamrta*). It is certainly distinct from the picu tree and 
its products mentioned elsewhere in the PBY (e.g. PBY[H] 65.51c), 
which could refer to the cotton plant or neem; Sanskrit words for the 
latter include picumanda and picumarda. The liquid picu is a 
constituent of argha/arghya* offered to the goddesses and Bhaira- 
va, often mixed with alcohol and poured from a skull-bowl. It is 
also employed in contexts such as tarpana* and fire sacrifice (agni- 
karya*). There are passing references to the picu of the jackal 
(krostu°) and elephant (gaja°); the context of the latter suggests it 
refers to elephant blood (PBY[H] 46.21c). In explaining one of the 
text’s titular epithets, “Picumata,” PBY 67, 69, and 72 provide ety- 
mologies of picu, most involving reference to the conjoined male 
and female sexual fluids and/or genitalia as homologues of Siva* 
and Sakti*. SANDERSON (personal communication) suggests a link 
between picu and Tamil piccu, “bile, madness” (BURROW/EMENEAU 
1994, p. 367). Also potentially relevant are e.g. Tamil picupicu (“to 
drizzle, sprinkle; to be moist, sticky” etc.), and Kannada piccu 
(“slimy impurities of the eyes”) and pisaru, pisuru (“filth of the 
body”) (BURROW/EMENEAU 1994, p. 367). [S.H.] 


picubhairava, n.m.pr. {A}. 

A form of Bhairava expounded in PBY[H] 69, possibly an apo- 
theosis of the text title Picumata or Picutantra (cf. Yamalabhairava 
or Yamalesvara in PBY[H] 71). [S.H.] 

— picu. 


picuvaktra, {A}, 1. n.nt.,la bouche picu ; the picu mouth; der 
picu-Mund; — 2. a., ayant picu dans la bouche ; having picu in the 
mouth; picu im Mund habend. ' 

1. In a vision of the scriptural canon articulated in the TA and 
TS, Abhinavagupta posits Kaula* Tantras as the revelation of a 
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sixth, hidden stream, emerging not from Sadasiva*’s five faces but 
a “lower face/orifice” (adhovaktra*, TA 6.193c) or “netherworld 
[facing] face” (patalavaktra, TA 15.206a; TS 13.20). According to 
Jayaratha, picuvaktra is a synonym of patalavaktra and adhovak- 
tra (TAV ad TA 15.206, 29.125ab), as well as yoginivaktra*/yogi- 
nimukha*, “the mouth of the Yogini*.” In the commentary on PHr 
18, Ksemaraja uses sasthavaktra (‘sixth face”) apparently in the 
same sense. 

Abhinavagupta does not himself use the term picuvaktra, nor 
explicitly identify any of the preceding terms with the yoginivak- 
tra/yoginimukha, to which he refers in TA 29.40d, 29.124d, and 
29.221d. The Picumata (PBY) also does not attest picuvaktra ex- 
cept in sense 2, nor yoginivaktra/yoginimukha. The idea of the yo- 
ginivaktra is present in Kaula scriptural sources, however; for in- 
stance, CMSS speaks of the Gmndyahrdaya (“heart of the line- 
age”), the “secret of all Sastras*” (rahasyam sarvasastranam), as 
“onosis located in the mouth of the Yogin’’ (jianam yoginimu- 
khasamsthitam) (CMSS[D] 7.40cd-4lab). The term picuvaktra is 
possibly synonymous with yoginivaktra in CMSS[D] 1.29d. SatSS 
42 and 47 identify picuvaktra with the pdadtdlavaktra, apparently 
attesting the term picuyoni (“picu* womb/the source of picu”’?) as 
another synonym (SCHOTERMAN 1982, pp. 86-87). While the 
terminology hence varies, the non-dualist exegetes draw upon a 
complex of ideas linking Kaula revelation, the Goddess, and a hid- 
den, lower face of the supreme deity. 

In the kulayaga* (‘clan rite”) expounded in TA 29, the 
yoginivaktra — the ultimate source of the lineage (sampradaya*) 
and scriptural wisdom — is the divine homologue of the ritual con- 
sort’s sexual organ (TA 29.124c-126b, 221). The use of picuvaktra 
as a synonym of yoginivaktra might be based upon the latter’s 
identification with the yoni* (whether of the Goddess or the female 
ritual partner), locus of the substance picu. However, anatomical or 
subtle-body conceptions of the yoginivaktra are ambiguous. In PHr 
(prose following sitra 17), Ksemaraja speaks of the bodily sakti* 
as the middle nddi* “extending from the brahmarandhra* to the 
adhovaktra” (sa ... @ brahmarandhrad adhovaktraparyanta prana- 
Saktibrahmasrayamadhyamanddiriipataya prddhanyena  sthita). 
The “lower mouth/orifice” could not of course refer to female gen- 
italia, as the central nadi* would not exist in males (though note 
that Sivasamhita 5.77-78 speaks of a yoni located between the 
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penis and rectum, the locus of the kundalini*). It appears that to 
Jayaratha and Ksemaraja, the adhovaktra refers, in the context of 
the individual, to the janmadhara*, the root plexus of the yogic 
body at the base of the torso, which is associated as much with the 
rectum as the genitals (TAV ad TA 3.95ab and 29.88). In TAV ad 
TA 6.194ab, Jayaratha refers to the yoginivaktra/adhovaktra using 
the imagery of waste removal, which suggests the anus: “[The 
place] where in fact the apdna* [app. vol. 2] rests, the ‘lower 
mouth’ by which the defilement of duality is removed, is called the 
yoginivaktra, which takes the form of the sixth [scriptural] 
stream.” (yatra nadmapdnasya visrantis tad idam dvaitakalankdpa- 
ham adhovaktram sasthasrotoripam yoginivaktram ity ucyate). 
See e.g. AmarakoSa 2.6.73 on the association between the rectum 
and apdna, which is responsible for food intake and the elimina- 
tion of waste (cf. e.g. SVT 7.307ab). 

2. This occurs in PBY(H) 6 and 8 in descriptions of inflected 
forms of the primary cult goddesses. The compound presumably 
means “having picu in the mouth.” See e.g. PBY(H) 6.6ab: “The 
goddesses are on the backs of tortoises, mighty, their mouths con- 
taining picu*.” (kirmaprsthasthita devyah picuvaktra maha- 
balah |). 

3. A particular Bhairava mentioned in TSB(D) 13.41b. 

4. Picuvaktra, n.f., is the name of a particular Yogini attested in 
TSB(D) 13.83d; PLSS 6.380; and AgPur 146.19a. [S.H.] 

— adhahkundalini. 


pinda, n.m. [O], boule, boulette, corps; lump, body; Klumpen, 
KO6rper. 

Ce terme a plusieurs sens rattachables 4 un sens premier de 
boule, ou boulette (notamment sacrificielle), masse ou bloc. 

1. [A\] Dans la tradition Natha, il a le sens de corps. Cinq des 
six chapitres de la SSP en traitent — plus spécialement du corps du 
yogin — : de son origine (pindotpatti), qui se fait par divers plans 
qui sont autant de pinda, de sa structure, de sa situation dans le 
cosmos, etc. L’énergie (sakti*) qui le soutient et l’anime est dite 
pindadhara. 

Le terme pinda pour désigner le corps est courant dans le 
Kubjikamata: KMT 14.18 — mais ailleurs aussi, e.g. TSB(D) 
9.231. [A.P.] 

[4] Pour pinda au sens de corps v. par ex. JayS 33.73. [M.C.-D.] 
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2. [A\] Le premier des quatre points du corps yogique ou plans 
de méditation (pinda, pada*, ripa*, rupdtita*). I se situerait au 
niveau du mialddhadra* ou du kanda*. I) est décrit notamment dans 
le MVT 19 et le KMT 17.24cd sq., la déesse Kubjika y apparais- 
sant sous la forme de Kubjesi. Le YH 1.42 et Di ad loc (p. 58), qui 
le situe dans le malddhdra (mais qui précise que la kundalini* lo- 
vée dans le kanda se nomme pinda), |’associe au pitha* Kamaru- 
pa*, qui est le premier de sa liste. 

Il s’agit d’un systéme de quatre points du corps imaginal, qui 
sont aussi des plans ou niveaux « incorporés » de concentration 
mentale-spirituelle, normalement étagés verticalement selon |’axe 
de la susumna*. C’est en effet une des présentations du mouve- 
ment ascensionnel corporellement vécu vers la libération. On le 
trouve dans diverses traditions kaula*. Ce systéme est présenté 
dans le KMT 17 a 19 qui en lie les quatre éléments 4 quatre mani- 
festations différentes de la déesse Kubjika, chaque plan étant 
associé 4 des phonémes, des mantras et des déités. KMT 18.11 1c- 
112b précise : pindam kundalini Saktih padam hamsah prakirti- 
tah || ripam binduh samakhyatam ripdatitam andmayam |: pinda 
est la kundalini lovée dans le miladdhadra, pada est hamsa*, \e 
souffle dans le cakra (3)* du coeur, ruipa est bindu*, le centre in- 
ter-sourcilier ; ripdtita est au plan transcendant, au niveau du 
brahmarandhra*. On trouve cela aussi dans un petit texte du 
Kubjikamata, le KRP 9.1-28 qui traite du mouvement du hamsa 
(hamsoccara). Dans le MVT 2.36b-37, ces quatre plans sont asso- 
ciés aux avastha*, les conditions, au nombre de cing, ol’ peuvent 
se trouver les Ames. Le YH 1.42ab, dont la conception du systéme 
rejoint celle du KMT, les mentionne en les associant aux quatre 
pitha, dont les symboles graphiques (qui sont ceux des éléments) 
doivent y étre visualisés (id. 42cd-43ab). La Di (p. 59, mais aussi 
pp. 277-278 ad 3.91, ot rupatita est nommé granthi) précise que 
les mots pinda etc. désignent les emplacements ov ils se trouvent, 
qui sont les cakra du miildadhdra, du coeur, de |’entre-sourcils et du 
brahmarandhra. 

Selon MVT 2.36cd 1’état de veille peut se trouver au plan de 
pinda. Voir aussi VASUDEVA 2004, pp. 217-222. 

3. V. s.v. pindamantra. [A.P.] 

4. A name for the brahmamantras (v. s.v. panca brahmani) 
that appears in the Kashmirian text of SP1 3.39c-41a; v. s.v. dra- 
vyasuddhi. [D.G.] 
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pindanatha, n.m. [A\}. 

Syn. pindanadyaka*. Nom du mantra KHPHREM (ou HSHRPHREM) 
appelé aussi parfois paficapindanatha, matrsadbhava ou kdlakarsi- 
ni. Par opposition a SAUH, qui est le srstibija, il est le samhdrabija 
(ou samharahrdaya), le germe de la résorption. L’uddhdra* en est 
donné dans le TA 4.189b-191a et, sous les deux formes ci-dessus, 
en TA 30.45-48. C’est, avec SAUH, un milamantra* du Trika*. 
Voir PADOUX 1990, pp. 422-426. [A.P.] 


pindandayaka, n.m., v.s.v. pindanatha. 


pindamantra, n.m. [©], mantra sous forme de boulette ; lump- 
mantra; Klumpenmantra. 

[A] Selon le NT 16.7, les mantras sont de quatre sortes : bija- 
mantra*, kiitamantra*, pindamantra et malamantra*. Ksemaraja 
précise (NTU, vol. 2, p. 4) que les pindamantra sont des mantras 
tels que le navadtman* (navatmddibhih) ; leur efficience se situerait 
au niveau de pasyanti*. 

Lorsque |’on énonce un pindamantra, dit le VBh 42, aprés 
avoir énoncé la série des phonemes grossiers (sthilavarnakrama) 
suivis de bindu*, ardhacandra*, nddanta*, puis du vide (Siinya*), 
on atteint le plan de Siva. Un tel mantra se composerait donc d’un 
groupe de consonnes suivi d’une voyelle, ce qui est le cas du 
navatmamantra. Sivopadhyaya donne comme exemple l’uccdra* 
de OM*. 

Pour le TRT 35.27-30, qui répartit les mantras en cing catégo- 
ries, pinda désigne un mantra d’une syllabe. I] en est de méme 
pour Bhaskararaya, comm. 4 LSN 16, qui attribue cette classifica- 
tion en cing (pinda, kartari, bija*, mantra* et mala) au Nityatan- 
tra. [A.P.] 

In some Saiddhantika sources, we find pindamantra apparently 
referring to bijamantras (Mak 2.274). We also find an opposition 
between pindamantra and kalamantra when referring to forms of 
the pafica brahmani*, e.g. in Aj 20.84. This might be taken to be a 
way of referring to the bijamantra-forms and to the thirty-eight 
mantra-divisions of the long Vedic forms (viz. to the kaldas [3]*) 
respectively; but it is possible that the expression pindamantra 
might sometimes refer to the long Vedic forms of the brahmaman- 
tras (cf. pinda [4]*), for see Su kp 3.60: prathamam brahmabijam 
syad dvitiyam pindamantrakam | kalamantram trtiyan tu brahmam 
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etat tridha matam |, “The first is brahmabija, the second is pinda- 
mantra, the third is kaldmantra: these are held to be the three kinds 
of brahmamantra.” In a damaged verse from fol. 6v of the Cam- 
bridge fragment of the [Pauskara-]ParameSvaratantra, we find a 
different categorisation again: pindamantrai([h] kalamantraih pa- 
damantraih sivatmakaih | varnamantrai§ castapuspi... A version of 
the verse is to be found as TSB(D) 3.27 in a passage which repeats 
that these four types of mantras are to be used for the astapuspika* 
rite (TSB[D] 3.42). [D.G.]_ 

[xt] SatS (V) 9.12c-23 (= IS 23.239c-251b) unterscheidet vier 
Arten von Mantras, die selbstandig oder als Bestandteile von ande- 
ren Mantras vorkommen k6nnen, namlich samjfa*, pada (v. s.v. 
padamantra), bija und pinda. Ein pindamantra besteht aus mehre- 
ren Silben, die aus Vokalen und Konsonanten gebildet sind. Vg. 
auch LT 21.10c-14; SatSBh 173,24-175,22. [A.P., M.R.] 


pindasiddhi, nf. [A], le pouvoir qui consiste en [la possession 
d’Jun corps [indestructible] ; the power of [possessing an inde- 
structible] body; die Kraft eines [unzerst6rbaren] Korpers. 

Syn. dehasiddhi, dhairya, dhairyabhava, dhairyatva, pinda- 
sthairya. Ksemaraja uses the expression pindasiddhi in his com- 
mentary on SvT 4.143 (which is about the two types of diksa* for 
a sadhaka*, namely lokadharmini* and Sivadharmini*) to refer to 
the supernatural maintenance of one’s present physical body 
(pinda [1]*). He there quotes Mrg kp 8.6, which indeed, although it 
does not use the term pindasiddhi, explains that a sub-variety of 
Sivadharmini initiation enables one to live on in the same body 
(vind bhangam tanoh) up to pralaya*, “the dissolution of the 
worlds” (4 vilayad bhuvém). Narayanakantha’s commentary on the 
passage in question of the Mrg uses instead the expression pinda- 
sthairya. It is this latter term that is employed by Jayaratha ad TA 
29.127, as WHITE indicates (1996, p. 439, n. 25), and in DPS(D) 
1.51-55b. The DPS also seems to use the terms dhairya, dhairya- 
bhava and dhairyatva, and gives a fuller explanation of this dhai- 
ryabhaéva in DPS(D) 2.2-llab. The power to maintain an unde- 
caying physical body is of course more typically associated with 
the Indian alchemical tradition. According to a quotation in J ayara- 
tha’s commentary on VM 1.164, pindasiddhi may be brought 
about by rasasiddhi*: pindasiddhipradas caiva sarvakamaphala- 
pradah. “This (Rasa siddhi) gives the siddhi of the body and ful- 
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fills every desire.” (FINN 1986, p. 281). As FINN observes (ibid.), 
this refers to “a sort of immortality of the body that the alchemists 
strove to achieve”. Jayaratha is vague about the source of the 
quotation, which may be from the unpublished Rasasvacchanda 
(...Srirasasvacchandddau tatra tatra sarvatra uktam...). Among 
other instances of pindasiddhi that are unaccompanied by explana- 
tion, but that might be intended to refer to the same siddhi*, we 
may mention Bhogahasta 1.55. [D.G., C.W., S.V.] 

— dhatu, nabhi. 


pindastha, a. [\}, situé dans le corps ; situated in the body; im 
KO6rper befindlich. 

The term used for example in MVUT 2.36 for the first of the 
four stages of Kaula* yoga, for which v. s.v. pinda (2). [D.G.] 


pindika, pindi, vindika, nnjf. [O], piédestal [pour un linga] ; 
pedestal [for a linga]; Sockel [fiir ein linga]. 

1. [A\] In the paddhatis* and in some scriptural literature, the 
pindika may be distinguished from the pitha*: while the pitha re- 
fers only to the lower part of the pedestal which holds the linga*, 
the pindika refers exclusively to the upper part of the pedestal. It 
takes the form of a flanged and spouted collar that is lowered over 
the linga, like a ring over a finger, in the course of pratistha (1)*, 
in such a way as to rest on the pitha, with its spout, which carries 
away whatever offerings are poured over to the linga, pointing 
North. Since the pedestal is identified with the goddess (see, e.g., 
SJU[G] 19.118c: uma pitham vijaniyat; SP4 1.1: pitham Saktih 
fivo lingam), this act of joining of the pindikad with the linga is 
symbolic of the union of Siva* and Sakti* (see BRUNNER 1998b, 
whose title is self-explanatory). Moreover, on the inside of the 
ring, a vulva is carved, according to SP4 2.217. Thus the lirga’s 
lowest part (brahmabhaga*) rests on the brahmasila* and is con- 
cealed beneath the surface of the earth; its middle part (visnu- 
bhaga*) protrudes from the earth but is concealed by the pitha and 
by the pindika, once it has been lowered into place; and only the 
third and uppermost part (pajabhdga*) protrudes in such a way as 
to be visible: for an illustration, see SP4, p. 210. In the case of 
mukhalingas*, the pindika, which is normally in one piece, may be 
of two or several pieces (see, e.g. Jiianaratnavali as cited in SP4, p. 
213, passage 35f.). 
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One of the senses assigned to the term pindika by MONIER- 
WILLIAMS (s.v. pindaka) is “the nave of a wheel”, and it is perhaps 
this sense (rather than the meaning “lump”) which has led to the 
application of the term to the ring round the linga, even if the 
pindika surrounds the centre rather than forming it. Nonetheless, 
we find the expression pindi used also for the pedestals of sculpted 
images, e.g. Gauri (SP4 4.4) and Aditya (SP4 5.3). In her discus- 
sion of the distinction between pitha and pindika (1998, pp. xviii- 
xix and 210-212, n. 82), BRUNNER observes (p. xix) that more re- 
cent works than Somasambhu’s often fail to distinguish between 
the two; but in fact Somasambhu himself, as well as most older 
literature, often makes no distinction either. 

2. Syn. pitha. In older literature, as we have just remarked, 
pindikda, pindi and pitha seem to be used interchangeably (e.g. Kir 
53). Perhaps this interchangeability is more frequent when the 
whole unit (formed by the base of the pedestal and by the collar 
that joins it to form its upper part) is designated (e.g. Mohacudot- 
tara 3 passim). Other early texts, although they use pitha to refer to 
other things, employ only the expression pindikda in the context of 
pratistha: Ni GuSt 2 passim; Mat kp 13.23 and 13.40. Others 
again use only pitha or pithika (or vedi/vedi/vedika): STU(G) 19 
passim. According to its shape, the pindikad may be divided into 
many sub-types: Ni GuSi 2.121-124, for instance, lists seven types 
(vapi, yaksi, vedi, vajrini, padmasamsthanad, mandala, trikonda), 
and the Kir has a similar list of eight (Kir 53.18ff.), as does the 
Mohacidottara (3.13ff.). In all these cases, what is described may 
be the shape of only the uppermost part of the pedestal. [D.G.] 

[Xt] In den PAficaratra-Texten wird pindika im Sinne des 
Sockels eines Kultbilds vermutlich synonym mit pitha gebraucht. 
Siehe z.B. PadS kp 28.18-30 (hier auch die Lesevariante pithika fiir 
pindika), AgPur, 45.1-7b (~ Haya 19). 

3. Sockel fiir eine Feuergrube (kunda*); siehe JayS 15.36 (~ IS 
5.56c-57b); SatS (V) 24.297ab (= IS 16.142ab). [M.R.] 


pipilasparsa, pipilikadspar§a, n.m. {A\], fourmillement ; formica- 
tion; Ameisenlaufen. 

Sensation de fourmillement éprouvée dans le corps A un certain 
moment de la montée de la kundalini*. Le MVT 14.28-33b la 
mentionne comme apparaissant aprés dix jours de concentration 
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yogique sur le tanmdtra* du toucher (sparsa) qui doit donner au 
yogin un corps adamantin (voir VASUDEVA 2004, pp. 289-292). 

Le SvT 4, dans un passage ot est suivie la montée du prana* 
avec les kala* de l’uccdra* de OM*, indique (sl. 384, vol. 2, p. 
281) que lorsqu’est franchie l’étape de sakti* et qu’est atteinte 
celle de vyapini*, le yogin éprouve une sensation de fourmillement 
(anubhavo bhavet tatra sparso yadvat pipilika). Ce Sloka est cité 
par Jayaratha ad TA 11.30 pour préciser la nature du contact subtil 
(sparSa) vécu par le yogin qui atteint dans sa pratique le tattva* de 
Sakti. 

Selon le VBh 67, lorsque sont refoulées toutes les sensations 
extérieures et que l’énergie vitale s’éléve (pranasaktyordhvayd) 
chez le yogin selon la susumna* — c’est prdnagakti* — , le yogin 
ressent une vibration comparable a un fourmillement. S’il se con- 
centre sur elle il connait un état de supréme bonheur (paramam 
sukham). 

La SP3 (p. 392) place comme le SvT ce fourmillement au ni- 
veau de Sakti de |’uccara du mantra (HAUM, en |’occurence), cela 
au cours de la nirvanadiksa*. [A.P.] 

Reference to the sensation of ants occurs in the archaic Ni 
NaSu, in a passage echoed closely in SvT 7 and TSB(D) 28. The 
sensation — “piercing by the pricks of ants” or “piercing by ants 
and thorns” (pipilakantakavedha, following SvT 7.327a in reading 
°kantak@° rather than °kanthakda°) — arises as a sign of accomplish- 
ment (pratyaya*) in formless meditation (niskalam dhydnam) in 
the aperture of the head (mirdhni dvaram). When the latter is 
pierced, the sG@dhaka* obtains “sameness with that [supreme real- 
ity] with this very body” (Ni NaSi 4.140-142: mirdhni dvaram 
samalambya niskalam dhyanam Grabhet | [evam abhyasatas] tasya 
pratyayas tu tada bhavet || pipilakan{t|akavedho muardhni dvaram 
vibhidyate | jayate tanmayatvam hi dehendnena sadhakah I). Cf. 
TSB(D) 28.56-58 and SvT 7.326-328. In SvTU, ad SvT 7.326, 
Ksemaraja remarks as follows: pipilakantakavedha iti sancaratpi- 
pilasparsatulya[h] (em.) kantakasparsatulyas ca sparSa ity arthah 
(“pipilakantakavedha means a sensation comparable to the touch 
of crawling ants and to pricking by thorns”). 

In a rather obscure passage, PBY(H) 75.157c-58 speaks of the 
sensation of an ant wandering on the body as the sign (pratilaksa) 
of mastery of the nddi* associated with the skin, the first of a se- 
ries of nddis named after body tissues or organs: nadisvarasya 
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samvitti paficadhapi prajayate || yatha pipilika dehe bhramanti 
sparsavedanam | pratilaksa{m] tatha kurya[t] tvannadya vrtticeta- 
nah ||, “Cognisance of the lord of resonance also arises, which is of 
five kinds. One whose cognition is operating in the ndadi of skin 
would experience the sign of a tactile sensation like an ant wan- 
dering upon the body” (?). Reference to the sensation of ants also 
occurs in PBY(H) 81.96. [S.H.] 


pipilikamadhya, a. [A], qui a la forme d’une fourmi en son mi- 
lieu ; [shaped] like an ant in the middle; in der Mitte wie eine 
Ameise geformt. 

A type of rosary (aksasiitra*) described in PBY(H) 4.822c- 
823b. It is thick on both ends, the beads gradually becoming thin- 
ner in the middle (ubhayo[h]| parsvayoh sthiila{m] madhye slaks- 
na{m] kramena tu|| etat pipilikamadhyam aksasiitram na samSa- 
yah|). The other varieties are gopufcchakrti (“cow-tail,” with 
thicker beads on one end, their size diminishing toward the other), 
yavamadhya (“like barley in the middle” — the opposite of the pipi- 
likamadhya), sama (“even,” with beads of the same size), and 
visama (“uneven,” alternating thick and thin beads). [S.H.] 


piSita, n.nt. [A\], viande ; meat; Fleisch. 

Syn. pala, phalgusa, mamsa etc. 

C’est, avec l’alcool, une des offrandes 4 caractére transgressif 
du rituel tantrique. Cf. par exemple, YH 3.167cd et PKS 8.16. 
[A.P.] 

The term (written pisita) is among the words for “meat” listed 
in KMT 25.227 (katam mamsam palam kravyam pisitam phalgu- 
samisam | jangalam devadarum ca ksma vai khadgodbhavam smr- 
tam ||). According to KJN; 11.19cd, one should prepare pisita 
offerings of three kinds: cooked, sour, and sweet (pisitam trivi- 
dham kuryat pakvamlamadhuram tatha). [S.H.] 

— mahdapisita. 


pitha, n.nt., pithikd, n.f. [O], siége ; seat; Sitz. 

1. Syn. dsana*, v. s.v. 

2. Syn. pindika*, v. s.v. 

3. [A] Four sources or categories or corpora of the Bhairava 
stream of scriptures are commonly listed as four pithas: mantra- 
pitha*, vidyapitha*, mudrapitha* and mandalapitha*. PBY(H) 39 
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especially 26 sqq. mentions this fourfold division and the texts that 
belong to them. While numerous texts are listed as deriving from 
the vidyapitha and the mantrapitha, no title is said to belong to the 
other two, whose subject matter is supposed to be covered by 
them. Indeed, the PBY(H)’s chapter 55 also deals with what it calls 
mudrapitha, and gives a list of mantras of mudras* belonging to 
the eight Mothers. V. also PBY(H) 57 and 81.85 sqq., which in- 
volve these four seats in a ritual cakra*. V. also JRY satka 1, ch. 
36. These four pithas also occur in a citation given by Ksemaraja 
(ad SvT 1.7), probably of the (lost) Sarvavira. Abhinavagupta in 
TA (37.23-24) establishes the following order, from inferior to 
superior: mandala*, mudra, mantra and vidya, which corresponds 
to the order given in PBY(H) 39.31-32. For a more detailed discus- 
sion, see HATLEY 2007, pp. 148 sqq., 193 sqq. and references 
thereon. See also SANDERSON 2009, pp. 45-46, nn. 11 and 12. 
PT S.V.] 

4. Siége ou centre de culte de la Déesse. II existe une liste 
traditionnelle de 51 pitha répartis dans toute 1’Inde, qui sont les 
points ou seraient tombés les morceaux du corps de Sati aprés le 
sacrifice de Daksa. L’étude classique sur le sujet est celle de D.C. 
SIRCAR (1948), qui donne le texte du Pithanirnaya (ou Mahapitha- 
nimmaya) et mentionne diverses autres listes de pitha, leurs noms et 
leur nombre étant variables selon les traditions. Ce sont autant de 
« lieux de mémoire », des lieux de pélerinage et ot se célébrent 
des cultes particuliers. Le Kula compte quatre pitha principaux 
(mahapitha*) : odiyana*, kamakhya*, jalandhara* et purnagiri*, 
cités le plus souvent dans l’ordre : kamariipa*, purnagiri, jalan- 
dhara et odiyana, \eur importance respective variant avec les tradi- 
tions. Ainsi le Nisisamcaratantra cité dans TA 15.83-86a, place en 
téte celui de kamariipa ; le YH donnant ce réle a celui d’odiyana. 

Ils font partie des éléments chargés de puissance a imaginer ou 
A placer rituellement sur les mandala ou cakra. Nombre de textes 
prescrivent le nydsa* des pitha sur le corps d’un adepte ou offi- 
ciant, ainsi le JRY cité dans TA 29.59-63 qui en énumére 24, de 
attahdsa* a kalagni*. Les pitha peuvent aussi etre intériorisés, 
imaginés comme présents en certains points du corps, qui se trouve 
ainsi cosmisé, ces pitha intérieurs étant considérés comme plus im- 
portants que ceux du monde extérieur puisqu’ils impliquent une 
transformation libérante du corps: v. KMT 25.92-98. Voir aussi 
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DYCZKOWSKI 2004, pp. 93-174, et SANDERSON 2009, pp. 192ff. 
[A.P.] 

5. The female sexual organ. See PBY(H) 45.314ab: pithe pra- 
vesayel lingam isic calanam Grabhet |, “[The sadhaka*] should 
insert his penis in the pitha, [and] should start moving it slightly.” 
and PBY(H) 45.277c-278b: Saktipithe tato ’rgham tu dattva krtva 
tu cumbanam || lingam tatra ksipen mantri manak calanam 4ra- 
bhet |, “The mantrin* should then sprinkle argha* on the female 
partner’s pitha, kiss it, insert his penis there, [and] should start 
moving it slightly.” [Cs.K., H.1.] 

6. A throne (also called a simhdsana*) for the guru*. Instruc- 
tions for how it should be made are given in Kir 45.27-30. [D.G.] 

7. The central “throne” element of a mandala, see the diagram 
in BRUNNER 1986, p. 23 (based on ST 3.105-131a). [J.T.] 

8. Name for the vowels according to the commentary on ST 
2.132. [DiG.] 

— dipa (3), yogapitha. 


pithacatuska, n.nt. [A\], groupe des quatre pitha ; group of four 
pithas; Vierergruppe von pithas. 

1, The four pithas (3)*. 

2. V.s.v. pitha (4). 


pithabandha, n.m. [O], création d’un siége ; the making of a seat; 
Herstellung eines Sitzes. 

1. [A\] Ritual creation of a temporary seat or throne. On a small 
mandala* (drawn with diluted kunkuma) darbha grass is placed 
and the seat is created with the milamantra* or the pranava*. See 
e.g. SVT 3.121. This is usually done by the guru* for the initiand, 
but such ad hoc seats or thrones may also be created for other 
participants of other rituals, see e.g. TSB(D) 20.84, in which the 
king is ritually given a throne made of eight leaves (?) of the plan- 
tain tree (kadalair astabhih) in the course of a siddhi* ritual whose 
aim is to make the army invincible. 

2. Creation of a base in course of the installation of a linga* or 
a sacred building. See Mohacidottara 1.9; PLSS 25.115; Kalot- 
tararso ch. 49 (p. 262); SP4 3.35 (p. 211). Different parts of the 
base (pitha*), which is on top of the brahmasila* and encircles the 
linga, are sealed together before placing the pindika* on its top. 
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The act is not accompanied by any particular ritual. See notes by 
BRUNNER in SP4, p. 210. [J.T.] 


[Xt] See Haya 12.53-56b (= AgPur, 41.30c-32b). [M.R.] 


pithamantra, n.m. ou nt., pithamanu, n.nt. [QO], mantra du siége/ 
trdne ; mantra of the seat/throne; Mantra des Sitzes/Throns. 

1. {A\] Nicht klar umgrenzte Gruppe von Mantras, die zu Be- 
ginn der paja* am Sockel des Gétterbildes gesprochen werden 
oder die Wandlung des eigenen K6rpers zum Sitz der Gottheit be- 
gleiten. Dazu kénnen die Mantras spezieller pithasaktis*, die Man- 
tras der drei gunas (1)* der prakrti (1)*, die vier Gtmamantras (2)* 
sowie die der acht dharmadi* gehoren (ST 4.38-43; RYT, 47.69- 
81; PKS 2.7; 7.16-18). [(C.W.] 

In the usage of the tenth-century Saiddhantika commentators 
Narayanakantha (ad Mrg kp 3.37, partly quoted by Nirmalamani ad 
AP, p.95) and Ramakantha (ad Kir 12.9: KirV, p. 150), this expres- 
sion is used in the plural to refer to all the mantras in Sadasiva*’s 
throne (dsana*). In the first of these passages, it is explained that 
this means all mantras from Gdhdrasakti* at the bottom up to the 
Rudra who is the regent of the fire-mandala*, the uppermost of the 
three rings of the dhadmatraya*. (Such a definition would, for 
Aghorasiva, presumably exclude the eight goddesses of the petals, 
vamadi*, since he includes them as a fourth ring that he calls the 
§aktimandala*.) [D.G.] 

2. In later usage, for instance that of the commentator on the 
ST, pithamantra is often used in the singular to the denote the 
dsanamantra* of particular deity, e.g. ad ST 3:8, 62; 69, 
9.19-21, etc. (See also Gsanamantra [2] in the app. of vol 3.) 
Sometimes the sddhaka* recites a pithamantra (asanamantra) 
while he himself is sitting down in the sanctum, e.g. PKS 2.4, 3.6. 
PEsGeC.W-) 


pithaSsakti, n.f. [OQ], Sakti du siége/tréne ; Sakti of the seat/throne; 
Sakti des Sitzes/Throns. 

[A] Syn. Gsanasakti. 

1. An einem speziellen Kultzentrum (pitha [4]*) residierende 
G6ttin (Sakti*). 

2. Eine der saktis, deren Mantras zu Beginn der paja* am 
Sockel des Gitterbildes gesprochen werden. Sowohl ihre Anzahl 
als auch die Namen kénnen je nach Gottheit verschieden sein. 
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Besonders haufig sind Listen von neun pithasaktis. Gewohn- 
lich werden acht von ihnen an den Bliitenblattern und eine im Zen- 
trum des Lotos verehrt. Die friiheste derartige Neunergruppe, die 
heute bekannt ist, wird von vielen Saiddhantika-Quellen aus der 
Zeit vor dem 10. Jahrhundert geteilt, obwohl sie noch nicht unter 
dem Begriff pithasakti gefaBt wird. Die Liste dieser neun Saktis 
beginnt mit Vama und endet mit Manonmani (Vv. s.v. vamddi). 
Letztere ist am Fruchtboden zu lokalisieren (z.B. SvaSS 18.19). 
Wenn wir in spaten Saiddhantika-Quellen nur eine einzige (tat- 
sichlich so bezeichnete) pithasakti finden (z.B. UKar 53.52, 54.26, 
84.76, 102.11, 107.13), diirfte es sich um Manonmani handeln, 
was in der Vamadevapaddhati (1087) sogar explizit gesagt wird. 

Weitere Neunergruppen von pithasaktis sind z.B. aus dem ST 
bekannt: fiir Bhuvanesvart werden Jaya, Vijaya, Ajita, Aparajita, 
Nitya, Vilasini, Dogdhri, Aghora und Mangala angegeben (ST 
9.18; zu den ersten vier Namen vgl. z.B. VsikhT 30-32); fiir Gana- 
pati beginnt die Neunerliste Tivra, Jvalini, Nanda usw. (ST 13.7- 
8). 

Die fiir die Srividya* iibliche Vierergruppe Vama, Jyestha, 
Raudri plus Ambika findet sich u.a. in YH 1.36-40. Es handelt sich 
bei diesen um die saktis der Gotter Brahma, Visnu, Siva und 
ISvara, die den Leichnam Sadasgivas* tragen, welcher seinerseits 
den Sitz (pitha) der G6ttin Tripurasundari bildet. Andererseits 
scheint die Vierergruppe der Srividya Vorbild fiir andere pithasak- 
tis gewesen zu sein (z.B. in ST 10.56-58; JiT 8.12). Im JaiT, das 
im Vergleich zu YH und ST jiinger ist, wird die Srividya-Gruppe 
auf insgesamt zwolf am pitha (?) zu verehrende saktis erweitert 
(JaT 4.3-4). 

Manchmal werden die einzelnen pithagaktis auf bestimmte 
Partien des jeweiligen yantra* der Gottheit bezogen (scheinbar je- 
doch anders als bei der Gvaranapija, v. s.v. Gvaranadevatah, na- 
vavaranapuja). Durch den pithasaktinyasa verwandelt man den 
eigenen K6rper in den Sitz fiir die Gottheit. [C.W., D.G.] 

— jyesthda, prahvi. 


pithamnaya, n.m., v. s.v. dvipamnaya. 


pithika, nf., v. s.v. pitha. 
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pithesvara, n.m., pitheSvart, n.f. [A\], Maitre du Siége, Maitresse 
du Siége ; Lord of the Seat, Goddess of the Seat; Herr des Sitzes, 
Herrin des Sitzes. 

pithesvara: syn. pithanatha, pithddhipa, pithesvari: syn. pi- 
thamba. 

1. pithesvari. Goddesses or Yoginis* of a sacred seat of power. 
In Kaula* and Krama* texts this term denotes goddesses of a 
particular sacred place or seat of power, v. s.v. pitha (5)*. In KMT 
2.72 Candaksi becomes the Ruling Goddess of the Place, i.e. of the 
mountain on which she stands before Mahadevi. The DPS(D) men- 
tions pithesvaris as surrounding Bhairavi (1.5), and in 7.9-10 as 
holding the teaching of the uttardmndya* in their hearts. In keep- 
ing with this, Jayaratha mentions ad TA 4.173 that the teaching of 
the uttarapitha (or uttaramndya) was transmitted by pithesvaris. 
According to the VS (avataranika to sitra 1, closing lines to sutra 
13) too, it is the pithesvaris that transmitted the teaching to Vatila- 
natha and to “a certain Avadhita’”. In this sense, when there are 
several of them, they are probably four, associated with the four 
main pithas (this is also suggested by the arrangement in KMT 
19.109). 

2. Abhinavagupta in PTv (p. 200) identifies them with Siva’s 
“rays” (rasmayah), i.e. the goddesses of the senses, and with the 
Saktis* called ghoraghoratards* in the Trika* (MVT 3.31, cf. 
SYM 2.30), citing also the TiUd: pithesvaryo mahadghora moha- 
yanti muhur muhuh |, “The goddesses of the seats are very fright- 
ening, they delude [people] again and again”. (Citation identified 
by S. VASUDEVA as attributed to the TiUd, but not found in what 
remains of the text in the manuscript.) 

3. Gods/goddesses presiding over parts of the Sanskrit alpha- 
bet. The same line of the TiUd is understood by Ksemaraja (SS p. 
17) — followed by Varadaraja/Krsnadasa (SSvay verses 27-28 on 
1.4.) — to refer to the circle of Mothers, Brahmi* etc., presiding 
over sections of the alphabet (vargakalddyadhisthatrbrahmyddi- 
Sakti-). In a similar way, the KMT (20.48, 24.88) mentions sixteen 
Lords of Seats (pithadhipa, syn. of pithesvara), who are wor- 
shipped with the sixteen vowels. V. kala (2)*. 

4. pithesvara. God of an internal cakra*. The KMT (12.42) 
also speaks of a pithe§vara associated with the manipurakacakra, 
suggesting that pithesvara may also denote an overlord of a yogic 
cakra. 
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5. The PBY(H) (ch. 57) refers to an altogether different set of 
deities. pithesvaras are overlords in charge of certain currents of 
the scriptural tradition: vidyapithesvara, mudrapithesvara, mantra- 
pithesvara. V.s.v. pitha (3). [J.T.] 


pums, n.m. {O], male ; man; Mann. 
1. V. s.v. purusa. 
2. [A] V. s.v. tatpurusa. 


pumsavana, n.nt. [OC], génération d’un male ; generation of a male; 
Erzeugung eines mannlichen Wesens. 

[A] Syn. pumstva. Along with the other Vaidika life-cycle 
rites (v. s.v. garbhddhdandadi), pumsavana, in other words the rite 
performed before birth to make the offspring male, is also an 
agnisamskara*: it is bestowed upon the fire (sivagni*) before the 
fire receives the principal offerings, e.g. in SvaSS 19.38; Mat kp 
4.28; SP1 4.17; etc. It is also performed upon the soul in the course 
of diksa*, along with the other life-cycle rites, when purging the 
level of bhirloka, e.g. in Kir 22.27; SJU(G) 10.39; SvT 10.386, 
etc. In the Ni (MuSt 4.9-10), these life-cycle rites are performed 
upon the soul once he has been caused to be reborn in the fire in 
the course of initiation (v. s.v. niskrama). In the SvaSS (13.13ff.) 
they are apparently also performed upon the soul in the course of 
what appears to be the samayadiksa* (referred to in the chapter 
colophon as samayasamskdra) after the sivahasta* has been laid 
on the initiand’s head. [D.G.] 

[<4] For pumsavana as an agnisamskara see JayS 15.133c-135 
(= ParS 7.107c-109; IS 5.149-151b; cf. RASTELLI 1999, pp. 310f.); 
NaS 7.58b; VisS 15.45c. [M.R.] 


pumstattva, n.nt., V. 8.V. purusatattva. 


puta, n.m., putita, putikrta, a. [QO], enveloppement, enveloppé ; 
envelopement, enveloped; Umhiillung, umhiillt. 

Syn. samputa*, samputita, samputikrtya, samputikarana*. 

[A] Terme technique de mantraéastra désignant |’ « envelop- 
pement » d’un mantra par deux phonémes ou mantras placés l’un 
avant et l’autre aprés lui et qui donc en quelque maniére |’envelop- 
pent, ou |’emboitent, cela afin d’adapter ce mantra a un usage 
particulier et/ou lui donner plus d’efficacité. Voir ainsi ST 7.49, ot 
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le mantra 4 réciter cent fois doit étre encadré par la bhitalipi* 
in putikrtya). L’opération est parfois a exécuter par écrit. 
pP:] 

See YELLE 2003, pp. 11-21. [C.W.] 

[Xt] SanS indraratra 2.30c-52b unterscheidet 64 putas: acht 
Siinyaputas und 56 varnaputas. Worum es sich bei ersteren han- 
delt, ist unklar. Bei den letzteren handelt es sich um die Laute des 
Sanskrit-Alphabets A-HA, LA und KSA sowie um fiinf mdtras. Wo- 
rum es sich bei den matrds handelt, ist ebenso unklar. Es werden 
fiinf Schutzgottheiten fiir sie genannt: Brahma, Siva, Visnu, Maha- 
visnu und Sadavisnu. [M.R.] 


pundra, n.m. ou nt., v. s.v. tirdhvapundra, tripundra. 


punyahavacana, n.nt. [0], formule de souhait d’heureuse jour- 
née ; declaration of an auspicious day; einen Tag fiir gliickverhei- 
Bend Erklaren. 

Syn. punyaha, punyadhaghosa, etc. Dieses bekannte Ritual wird 
auch von den tantrischen Traditionen praktiziert. 

[<] Ein punyahavacana dient der Reinigung. Es werden dabei 
verschiedene Erscheinungsformen Visnus mit Mantras angerufen 
und danach Wasser versprengt (proksana*). Das Wasser, das mit 
den Mantras besprochen worden ist, wird z.B. punydhavari oder 
punydhatoya genannt. Die jiingeren Texte schreiben punydhavaca- 
na bei vielen Gelegenheiten vor (vgl. dehasuddhi*). Nach der NaS 
mu es z.B. bei allen Siihnezeremonien (prdyascitta*) durchge- 
fiihrt werden. Fiir ausfiihrliche Vorschriften fiir das punyahavaca- 
na und die dabei zu verwendenden Mantras siehe NaS 25.362-392; 
ParS 15.168c-173; IS 10.26-57 (z.T. Parallelstellen in allen drei 
Passagen). [M.R.] 

[A] The collocation punyadhavacana is found only in_the 
South-Indian Temple Agamas, e.g. PKar 49.52; UKar 104.22; IsgP 
kp 63.52; Kumaratantra 15.52. But the practice goes back to the 
earliest Saiva literature: see e.g. Ni GuSii 1.69. For remarks on the 
early history of punyadhavdcana, see EINOO 2005c, pp. 104-106. 
[D.G.] 


puttali, nf. [A\], poupée ; doll; Puppe. ' 
A doll used as a type of pratikrti*. The word occurs in the 
many magical contexts where a doll representing an enemy, or per- 
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son to be controlled, or the like, is required. But it may also be the 
word used for the surrogate body for a dead initiand in the type of 
last rites (antyesti*) which take the form of an_ initiation 
(mrtadiksa*), eg. in SJU(G) 12.5. Dolls may also be prepared for 
burning in the full-moon festival of Karttika (Aj 68.24-26), but the 
symbolism or purpose there appears not to be explained. [D.G.] 


putraka, n.m. [O], « fils » ; “son”; ,,Sohn*. 

[A\] This term is presumably borrowed from Dharmasastra, in 
which it refers to an adoptive son. In Saiva literature it refers to a 
full initiate (diksita*), that is to say to one who has received a 
salvific initiation (nirvanadiksa*) as opposed to just a preparatory 
one (samayadiksd*) for neophytes only (samayin*). The putraka 
is, as it were, an adoptive son of the Gcdrya* presumably because 
it is from among the ranks of the putrakas that a successor may be 
consecrated as an dcdrya. The putraka is one of four classes of 
initiate, the other three being the Gcdrya, the sddhaka* and the 
samayin: SvaSS 10.1-13; Kir 48.1; Old Pauskara verse 6 in the 
first of the chapters quoted in Hrdayasiva’s PCSy; Mat cp 1.16; 
Mrg cp 2; NiKa 42.53 (T. 17, p. 377); Matasara(V) fol. 161r; SvT 
15.2-3; NT 4.9; UKam 27.2; PKar 26.37ff.; KMT 5.63; Su cp 1.14. 

This fourfold classification is absent from the earliest texts 
known to us, such as the Ni, the surviving chapters of the RauSS, 
and the non-eclectic recensions of the K4alottara, for these mention 
neither putrakas nor samayins. In the Ni, two types of initiations 
only are mentioned (repeatedly), namely vidyddiksa* and_nir- 
vanadiksd. It seems likely that the first of these functioned both as 
an introduction to the religion and as a qualification for performing 
sadhana*. It is possible, then, that initiates were all sa@dhakas and 
that there were therefore no samayins. Those who received nirva- 
nadiksa might have been described as putrakas if the usage had 
been coined. (Indeed nirvdnadiksita is used as a gloss of putraka 
by VaktraSambhu in the MrgPT, p. 165.) 

But once the distinction into sabija* and nirbija* initiation had 
been created, perhaps not all recipients of a nirvanadiksa were pu- 
trakas. I find no clear pronouncement that confirms this, but per- 
haps only those whose diksa* was sabijd — in other words contain- 
ing within it the “seed” for a duty to perform regular worship and 
observe all the post-initiatory rules (samaya*) — could be called 
putrakas. Thus Ramanatha in his SiDp (T. 284, p. 61) declares: 
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nirvanadiksitah putro dvayor apy adhikaravan, “The recipient of a 
Salvific initiation who is [also] a putra[ka] has the right and duty 
(adhikaravan) to perform both of these [scil.: regular obligatory 
ritual (nitya*) and studying the Siddhantas].” 

As BRUNNER points out in a substantial note devoted to the pu- 
traka (1977, pp. 416-418, n. 457), the history of the term is further 
complicated since, perhaps in part because of its being relatively 
rare in Saiddhantika paddhatis* (compared with its prominence in 
Kashmirian non-dualist exegetical works), it came to be under- 
stood very differently in late South Indian literature. In texts such 
as the sixteenth-century SPar (pp. 301ff.), the anonmyous but 
apparently comparably late SRSU (p. 6), and in Tirumilar’s TM 
(1450ff.) we find an entirely different understanding of the way 
types of initiation, types of initiate and types of religious practice 
should be correlated (thus GOODALL 1998, pp. xxxvii-xxxix, n. 
85). According to this correlation, samayadiksd creates the sama- 
yin, who is fit for the practice of carya*, which is the dasamarga*, 
and that leads to salokya*; viSesadiksa* creates the putraka, who is 
fit for the practice of kriya*, which is the putrakamarga (or satpu- 
trakamarga*), and that leads to saémipya*; nirvanadiksd creates the 
sadhaka, who is fit for the practice of yoga*, which is the saha- 
marga*, and that leads to sdriipya*; and finally abhisekadiksa 
creates the dcarya, who is fit for jfidna (v. s.v. jidnapdda*), which 
is the sanmarga*, and that leads to s@yujya*. (BRUNNER was at 
first misled by such passages into supposing that this reflected 
early usage of the terms [see SP], p. xxiii], but she subsequently 
corrected herself.) The correlation is in fact probably post-thir- 
teenth-century (even the UKam, when it introduces the marga- 
classification in ch. 74, does not correlate it with initiations, initi- 
ates and pddas in this manner) and, although the term putraka 
seems nowhere to be very clearly defined in pre-twelfth-century 
literature, it appears that it is indeed used to refer to normal nir- 
vanadiksitas — that is to say recipients of an asadyonirvanadiksa* 
that is sabijd — in a range of pre-twelfth-century sources. 

Somewhat unclear definitions appear in the SvaSS (10.11: 
triparvadhvasu niskrantah Sivagnigurupijakah | mantratantrasthi- 
to yo va sa putraka iti smrtah ||, “He who has emerged [potentially 
(?)] from the paths of the triparvan (?), who venerates Siva, the 
fire and his guru, or who is immersed in mantras and Tantras (?) is 
taught to be a putraka.”) and in the Mat (cp 4.14: samanyacara- 
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sampanno gurudevagnipiijakah | tatra tatra sthitah §Gntah sa pu- 
traka iti smrtah ||, “He who follows the general code of conduct, 
who venerates his guru, the Lord and the fire, and who is at peace 
in the various places he finds himself (?), is taught to be a putra- 
kaw). 

The category of the putraka is further subdivided in the Mrg 
into those who follow a religious observance (vratin) and are thus 
marked with a jata and other marks of observance (cp 2ff.), and 
those who do not, married putrakas (grhin) being banned from tak- 
ing up a vrata (Mrg cp 11). It is presumably the putraka who is 
brahmacdrin who resides in his Gcdrya’s house and the one who is 
grhastha who resides in his own house (Mrg kp 8.240cd). The 
daily duties of the putraka (study, nityapija*, attendance on the 
guru*) are sketched out in Mrg cp 66-73b. When he dies (deha- 
pata*), the putraka is at once liberated (Mrg kp 8.241). 

Some texts prescribe a differing dress for putrakas from those 
of the other initiates (Kir 37.7), differing styles of implements (Kir 
45.9-10, 15), differences in matters of worship (e.g. sandhya* in 
AP, p. 32), differences in quantities of daksind received (PLSS 
16.145), and differing rules concerning rites of prdyascitta* (Mrg 
kp 125-126 [= PCSt 6-7]; IsgP kp 20.379. [D.G.] 

Among non-Saiddhantika Tantras, while the TSB(D) (v. 9.541, 
16.257) and the KMT (5.73) list the four categories of putraka, 
sadhaka, guru/desika and samayin, the SYM and the PBY(H) say 
nothing on this classification. However, the PBY(H) uses the term 
putraka for practitioners who would otherwise be classified as 
sddhakas, for they pursue siddhi* (e.g. in 66.36 or 76.136 perform- 
ing homa* of impure substances). In this context, the name may 
refer to the fact that Yoginis*, goddesses and “Mothers” (matr*) 
treat and protect the practitioner “like their son” (putravat, see e.g. 
VSikhT 118; PBY[H] 11.124-125, 19.89, 45.183, 47.28: TSB 
28.96). Moreover, in PBY(H) 46.113-115 the goddess Candika 
calls the practitioner (here sddhaka) a putraka, apparently adopting 
him as her son, and offers him her breast to drink from. [J.T.] 

[<4] In den Paficaratra-Samhitas sind erstaunlich wenig Aussa- 
gen uber den putraka zu finden; vielleicht, weil dieser nicht zu der 
Zielgruppe dieser Texte gehért. 

Auch im Paficaratra ist der putraka, neben samayin, sadhaka 
und dcarya, einer der iiblicherweise vier Arten von Initiierten (z.B. 
JayS 16.1; SanS brahmardatra 5.120-125). Eine Ausnahme ist das 
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Jayottaratantra, das eine diksd nur fiir den samayajfia, den sadhaka 
und den desika, nicht aber den putraka vorschreibt (7.12). Eine 
weitere Ausnahme ist die VisnuS, die in 2.40-45 fiinf, in 11.2-7 
drei Arten von Initiierten beschreibt; der putraka wird in beiden 
Listen genannt. 

Wie fiir die anderen Gruppen gibt es fiir den putraka meist 
eigene Varianten der diksa (JayS 16.71c-74b; PausS 1.14b-17, 5.1; 
VisnuS 2.42) und des nach der JayS darauf folgenden abhiseka 
(3)* JayS 18.21-23, 18.34-35). Ausfiihrliche Beschreibungen sei- 
ner Merkmale wurden bisher nur in JayS 17.10-16 und SatS (V) 
22.31c-41b gefunden, die allerdings zum Teil korrupt sind. Zu den 
Pflichten des putraka geh6rt vor allem die tagliche Verehrung 
(puja) Gottes, die allerdings ohne Visualisierung (dhydna*), Aufle- 
gen (nydsa*) und Feueropfer (toma) durchgefiihrt wird, weiters 
das Studium des sGstra (siehe auch JayS 18.88ab; VisnuS 11.6a). 
[M.R.] 


putrakadiksd, nf. [O}], initiation du « fils » ; initiation of a “son”; 
Initiation eines ,,Sohnes“. 

[A] Syn. nirvanadiksa*, naisthikadiksa*, naisthiki diksa. 

An initiation that makes the initiate a putraka*, in other words 
an asadyonirvadnadiksa* of the sabija type (sabijadiksa*). The 
term is not a common one in Saiddhantika sources: it occurs in the 
MregV ad kp 8.242c-244b. [D.G.] 

Le 16° Ghnika du TA, décrit cette initiation telle qu’elle est 
accomplie dans le Trika*, en se référant notamment au MVT, au 
SYM et au TriSirobhairavatantra, l’accent étant toujours mis sur 
aspect non dualiste de l’opération dont les acteurs comme les ac- 
tions (et ce sur quoi elles portent) doivent étre considérés et vécus 
comme pénétrés par la méme essence divine, qui, seule, peut 
transformer en putraka le samayin* a initier. Tel qu’il est décrit, ce 
rite long et complexe mériterait un examen deétaillé. II se fait sur un 
mandala* qui est celui a trois tridents et sept lotus (en voir le tracé 
dans SANDERSON 1986, p. 195) présidé par les trois déesses su- 
prémes du Trika, Para (1)*, Parapara (5)* et Apara*. Les divinités 
du mandala une fois placées et adorées dans cet esprit non dualiste 
d’identification, un animal doit étre sacrifié, mais aprés seulement 
qu’ait eu lieu une mutuelle interpénétration des souffles du maitre 
et de l’animal et que les forces vitales ainsi mises en jeu aient été 
fusionnées avec la roue, l’énergie, des déesses du mandala. Cet 
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«animal héroique » (virapasu) n’est ainsi pas simplement tue, 
mais transformé et sauvé pour une nouvelle naissance. II n’en est 
pas moins mangé par les participants (s/. 28-72). Ensuite est exé- 
cuté un culte dans le feu de la roue des mantras. Enfin, les diverses 
purifications de l’impétrant sont réalisées par imposition (nyasa*) 
puis purification (Sodhana*) des adhvan* (Sl. 97- 163a), le maitre 
initiant ayant été auparavant illuminé (dipana*) par identification 
avec Siva. Sur les adhvan est enfin faite une « imposition su- 
préme » (paro nydsa — Sl. 207-249) qui est celle de la matrka* et 
de la mdlini*, puis des mantras des trois déesses du Trika, ce qui 
achéve de dissoudre les liens entravant |’dme de l’inititié et en fera 
un putraka. [A.P.] 

[Xt] V. s.v. putraka. 
putrajivadksa, putrafjivaksa, n.nt. [O}. 

The seeds of Putranjiva roxburghii. These may be used for 
making a japamala*: Ni USi 4.24; SvT2.148; Kar 14.37; Mat kp 
11.9; Jayottara 5.30, etc. [D.G.] 


putramarga, n.m., V. 8.V. Satputramarga. 


pudgalatman, n.m. [A\}. 

In the KMT (25.1-28), the term pudgalatman denotes the fifth 
of five dtmans (paficadtman*), the others being para, pardpara, sid- 
dha and prasiddha. It is the smallest of them in extent and it is lo- 
cated in the bhiutakdsa. In the simile in KMT 235.7ff., the human 
body is drawn, like a chariot, into experiences by the pudgalatman 
(the horse?), who is driven by the siddhdtman (the hands of the 
charioteer?), following the information provided by the pardtman 
and the pardparatman (the eyes of the charioter?). See also p. 129 
of GOUDRIAAN and SCHOTERMAN’s introduction to their edition of 
the KMT. [Cs.K.] 


punahsamskara, n.m. [O}, répétition d’un rite ; repetition of a rite; 
Wiederholung eines Rituals. 

[A] In TA 13.304 and perhaps in PCS; 138 this seems to refer 
to re-initiation; but it seems that the expression may refer in other 
contexts to the repetition of other rites, e.g. PLSS 16.212; PCS+y 
119-120. The term has been adopted from non-tantric usage (see 
e.g. Manu 11.149-150). [D.G.] 
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[<4] Der Begriff wird in SanS rsiratra 8.35 erwahnt. Er kénnte 
sich auf die punardiksa*, méglicherweise aber auch auf ein ande- 
res Ritual beziehen. [M.R.] 


punardiksa, nf. [O], ré-initiation ; re-initiation; nochmalige Initia- 
tion. 

[A\] If a practitioner commits a major sin, he must perform the 
prescribed expiatory rites (prayascitta*, involving mostly a certain 
amount of japa*), and, in some cases, his initiation needs to be 
performed again. See SYM as cited in PCSy 96r3 (not found in the 
surviving short recension), which prescribes this renewed initiation 
if one sells collections of mantras (mantrako§a), the text of the 
scriptures (SGstra) or images (pratima*) of one’s tradition. See also 
RYT 2.96, 118; TA 13.221; TAV ad 13.155, ad 29.200 and ad 
23.11 citing MVT 2.12. [J.T.] 

Cf. also the Puskaraparamesvara, Hamsaparamesvara and Ra- 
sasvacchanda quoted in HrdayaSsiva’s PCSy (7.29, 19.9, 40.2) and 
Su cp 5.164. [D.G.] 

[<4] Nach JayS 25.23-26b ist, neben anderen prdyascittas, eine 
nochmalige Initiation nach einem Brahmanenmord notwendig, 
nach der SanS, wenn jemand ein Jahr lang die rituelle Verehrung 
nicht durchgefiihrt hat, mit einer candala-Frau Geschlechtsverkehr 
oder mit einem aus dem varna VerstoBenen (patita) Kontakt hatte 
(SanS rsirdtra 8.35-36, 62c-65b, 156-158b). [M.R.] 

— punahsamskara. 


punarbhava, n.m. [A], renaissance ; rebirth, Wiedergeburt. 

This term is commonly used in its ordinary sense, but in Mrg 
cp 28 (quoted in the TAV ad 22.28-30) it is used as a synonym of 
punarbhii* and refers to a convert to Saivism. The word is appar- 
ently used in the same sense in a chapter of the Puskaraparame- 
§vara quoted in HrdayaSiva’s PCS (7.41 and 7.45) and in UKam 
24.11. [D.G.] 


punarbhi, a. [A\], rené ; reborn; wiedergeboren. 

The term is applied to one who has converted from some other 
religion to Saivism. According to Abhinavagupta, who does not 
regard the view as part of his own doctrine but who is reporting the 
opinion of a certain 1sanasivadaisika, who in turn based himself on 
the Devyayamala, one who has converted from another religion 
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(praglingin) cannot become an dcdrya* or a sadhaka*, but must 
aim only for his own moksa* (TA 22.28-30). The term is else- 
where found as one of a pair of types (sometimes in a longer list) 
of people who are unsuitable for consecration as Gcaryas, the other 
being the svayambhii* or svayambhisnu (TA 23.8-10; cf. PM 1.13, 
which has probably replaced svayambhi with dambha). Both are 
defined in an unattributed quotation in the SPVy (p. 126): svayam 
Glocya §astrani vayam Gcaryasattamah | ity evaw ca vadanty atra 
tydjyas te vai svayambhuvah| anyalingam parityajya yo lingam 
Saivam Ggrayet | sa punarbhiir iti jheyah. “Those who examine the 
scriptures themselves and proclaim ‘we are the best of dcdaryas’, 
those [are] svayambhiis [and] are to be avoided in this religion. 
One who abandons the marks of affiliation to another religion and 
adopts those of Saivism is known as a punarbha.” Both are men- 
tioned as people from whom one should not accept cooked food in 
PCS; 315-316. [D.G.] 

[<4] Auch nach Haya 3.7 darf ein punarbhii nicht Gcdrya wer- 
den. [M.R.] 


pura, n.nt. [O]. 

1. [A] A synonym for bhuvana* (e.g. MatP vp 16.6-10; Mrg vp 
13.142; BhK 116; RT 91, 100, 115, etc.). 

2. A synonym for mandala* (e.g. Ni GuSi 11.31; Kir 20.25, 
23.2, 25.1; Mrg kp 7.104, 8.24, etc.). [D.G.] 

[x4] See, e.g., JayS 27.19; 29.117. [M.R.] 

3. [A] A synonym for body (NTU ad 20.43). Cf. purapravesa, 
purasamkramana. [S.V., D.A.] 

4. Syn. of guggulu (bdellium, a fragrant gum resin, often used 
together with meat offerings to mask the smell of meat or human 
flesh), SVTU 6.53. [J.T.] 

5. According to Raghavabhatta ad ST 2.134, pura designates 
the consonants from YA to SA. [H.I.] 

— ksetra (5). 


purapravesa, n.nt. ou m., purapravegana, n.nt. [A], entrée dans 
le corps d’autrui ; entry into the body [of another]; Eintritt in den 
KGrper [eines anderen]. 

1. This occurs in lists of siddhis* in Kulapaficasika 3.5c, 
CMSS(D) 3.52c, and KIN 14.30c, 36a, and 42a; the compound ap- 
pears to be an abbreviation of parapurapravesa, “entry into the 
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body of another” (v. s.v. parakdyapravesa). In the Kulapaficasika 
and KJN, it is paired with the siddhi called avesa* (purapravesam 
avesam) — “possession?” [S.H.] 

2. In BrTS 4.58ab and PurA 7.3ab, purapravesana is listed as a 
siddhi distinct from parakayapravesa (parakayapravesas ca pura- 
pravesanam tatha); the distinction is unclear. [H.I., S.H.] 

— purasamkramana. 


pura§carana, n.nt., pura$carya, n.f., Vv. 8.v. piirvaseva. 


purasamkramana, n.nt. [A], entrée dans le corps d’autrui ; step- 
ping into [another’s] body; Ubertritt in den K6rper [eines anderen]. 

The MatP chooses the term purasamkramana to describe the 
yogic practice of parakdyapraveSa (v. s.v.). According to this text, 
this practice is based on the udghdata* (app. vol. 2) practice. The 
text (MatP yp 7.6cd-34) describes how the yogin has to draw the 
vital airs back from the sense centres in the body, centre them in 
his self in the pericarp of the heart lotus, and then come out to en- 
ter into another’s body. However, here the body the yogin enters is 
a dead body, human or animal (MatP yp 7.20c-21b). It also de- 
scribes how, after entering a dead body through the nostrils, the 
yogin should reach the heart and then start reaching and vitalising 
all functions in that body. Finally, the description ends with the 
statement that a skillful yogin would thus be able to enter hundreds 
and thousands of dead bodies for pleasure. [D.A.] 

Cf. Ni GuSi 16.70 and MVT 21.9-19. [S.H., H.I.] 


purusa, n.m. [O], esprit, ame ; soul; Seele. 

1. The soul. This is a common name for the soul in theistic 
Tantras, in which its use presumably derives from that of the San- 
khyas. 

2. [A] The tattva (1)* of the soul, also referred to as 
paSutattva*; v. $.v. purusatattva. 

3. A synonym for tatpurusa* (e.g. Kir 46.6). [D.G.] 


purusatattva, n.nt. [O], le tattva de |’ame ; the principle of the 
[bound] soul; das Prinzip der Seele. 

[A] Syn. pumstattva, paSutattva. Having a tattva (1)* “soul” 
is, in Saiva ontology, an illogical inheritance from the Sankhyas, 
for whom purusa is the top-most of the twenty-five constitutive 
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principles of the universe and irreconcilably distinct from matter, 
in other words from all the other principles. In some contexts it is 
therefore referred to as pasutattva (e.g. KirV 1.13.9), to make clear 
that, for the Saivas, it does not mean “soul”, nor does it correspond 
to a level in the universe where souls exist, but rather to a level in 
the universe (or to a point in the evolutionary process), at which a 
basic framework of bonds have evolved from mdaya* (viz. the 
kaficukas*) that will enable embodiment for a bound soul (pasu*). 
It can then be used to argue that pasutva* (in other words mala*) 
has a vicarious place on the tattvakrama*, as we see in Kir 2.18cd 
and ParT 4.160-161. (This solves the problem that, if, as the Sid- 
dhanta asserts, mala is a real entity, then it should have a place in 
their ontological catalogue, viz. the tattvakrama: Ni NaSt 2.20cd, 
fol. 32v: na ca vastvantaram kificit yas tattvad vyatiricyate.) 
Sometimes purusa is omitted from the tattvakrama (SJU[G] 9 and 
perhaps TPr [see GENGNAGEL 1996, p. 42, n. 5]); sometimes it has 
no worlds placed inside it (MatP vp 14.19; Mrg vp 13.150) or it is 
grouped together with other tattvas and the layer of the universe 
that results from this grouping has worlds in it (SvaSS 4.34-37). 
The SvT (10.1069-1105), however, puts into it a number of worlds 
(bhuvana*) with the names of concepts of the Sankhyas, as well as 
a second paniktitraya (v. s.v. guru [3]) and a number of entities that 
it calls pasas* whose names would lead one to suppose them to 
belong both to lower and to higher levels of the cosmos, such as 
the ganapdSas (v. s.v. gana [1]) and the vidyesvarapdSas (v. s.v. 
vidyesvara) (SVT 10.1102-1104). [D.G.] 


purustuta, n.m. ou nt. [A]. 
The kavacamantra* in the set of vidya@ngamantras (v. s.v. 
vidyanga) (MatP kp 1.113; MVT 3.64cd [= TA 30.40ab]). [D.G.] 


puryastaka, n.m. ou nt. [O], les huit dans le corps ; the eight in the 
body; die acht im KGrper. 

[A] Syn. ativahikadeha (BhK 7-8), siksmadeha*, suksmalinga 
(ParT 4.44), siiksmaSarira, etc. The subtle, transmigratory body. 
The notion that the non-material, all-pervading soul requires some 
subtle, but still material and therefore non-pervading, envelope to 
make it possible for it to transmigrate from one gross body (sthiila- 
deha*) to another, is inherited from the Sankhyas. The subtle body 
also helps to explain the transfer of a soul’s particular moral his- 
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tory (karman*) between incarnations: the undelivered fruits of past 
actions cannot be stored in the soul, since that would entail the 
eternal soul being subject to transformation (see e.g. KirV ad 3.8). 
As the name puryastaka suggests, historically the subtle body had 
eight constituents, and these are still what it consists of according 
to SarK 17.4c-5b (~ DviK 12.5 and TSB[D] 1.68c-69b): Sabdah 
sparsa§ ca riipam ca raso gandhas ca paricakam || buddhir manas 
tv ahankarah puryastakam udahrtam |. Ramakantha has to work 
hard, in his much quoted commentary on this passage, to interpret 
the text to mean that the subtle body is rather composed of 
mahdmaya* and of all the impure principles from primal matter 
(maya*) down to that of earth. Thus, in the classical Siddhanta the 
subtle body is more than just a vehicle enabling transmigration of 
the passive soul of the Sankhyas: its various constituents are a 
complete catalogue of the conditions and faculties required for the 
dynamic soul of the Saivas to act. 

Ramakantha had some authority for extending the list of 
constituents: Mrg vp 12.32c-33a and TSamp¢ 26c-27b both speak of 
it containing all the tattvas (1)* between kala* and prthivi*. The 
TPr’s anomalous subtle body (TPr 12) contains the threefold an- 
tahkarana and the ten faculties of sense and action, but Aghorasi- 
va’s commentary thereon distorts this (see GENGNAGEL 1996, pp. 
104-106). 

The inclusion of mahdmdayd, the sonic subtle matter of the pure 
universe, is partly explained by Ramakantha’s commentary ad 
SarK 8.2cd, where he calls it suddhavidya*: Suddhavidyapi vag- 
bhiitatayaiva, “and pure knowledge, as subtle speech, is also [to be 
included in the subtle body}”. Presumably Ramakantha’s notion of 
a sphota*-like ndda* that underlies verbal communication makes 
the inclusion of mahdmdaya in the subtle body desirable. [D.G.] 

Ksemaraja, SSV ad SS 3.10, rarigo ’ntardtma, explique que la 
« scéne » (rariga) est l’antardtman, lequel est le jiva*, le principe 
vital ou Ame individuelle, intérieur par rapport au corps et qui est le 
puryastaka. Il cite 4 ce propos le SvT 11.85 : « Ce qui va errant de 
matrice en matrice fondu avec le corps octuple est ce que 1’on 
nomme antaratman » : puryastakasamdayogat paryatet sarvayonisu 
antardtma sa vijneyo ... 

Pour le SpK 49-50, |’Ame individuelle est entravée par le pu- 
ryastaka fait de manas, buddhi et de l’ego et naissant des cing élé- 
ments subtils (tanmatrodayarupena manohambuddhivartind | pu- 
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ryastakena samruddhah ...). Pour VIPK 3.2.14 cd, l’égoité, qu’on 
appelle « vie », et qui réside dans le souffle vital, a pour nature le 
puryastaka (jivanakhyathava prane *hanta puryastakatmika). 

La Di ad YH 1.54, qui décrit la Déesse sous la forme de Ka- 
mesvara et Kamesvari présents au centre du sricakra*, cite une 
stance d’un Svacchandasamgraha : citi§ cittam ca caitanyam ceta- 
nadvayakarma ca| jivah kala Sariram ca siiksmam puryastakam 
matam ||. [A.P.] 

[xt] Nach LT 7.22c-23b sind die acht Bestandteile des pu- 
ryastaka die Lebenskrifte (prana), die Elemente (bhita), die Wer- 
ke (karman), die Sinne (karana), die drei Konstituenten (guna) der 
Urmaterie, die friiheren psychischen Eindriicke (pragvdasanda), das 
Nichtwissen (avidya) und der Feink6rper (linga). [M.R.] 


puryastakadmSar pana, n.nt. [/\], offrande des éléments du corps 
subtil ; offering of the constituents of the subtle body; Opfern der 
Bestandteile des Feink6rpers. 

Syn. puryastavargarpana. In the context of a salvific initiation 
(nirvdnadiksa*) performed for those incapable of following all the 
post-initiatory rules (samaya*), in other words, in the case of a 
nirbija diksa*, possible future transgressions relating to each of the 
eight constituents of the puryastaka* must be “offered up” to one 
of the Karanesvaras (karana {1]}*), according to Mrg kp 8.138c- 
143. (The expression puryastakamSasamarpana is not itself used 
there.) According to other sources, however, this offering up of the 
constituents of the puryastaka is not restricted to nirbija diksd: see, 
e.g., Ksemaraja’s commentary on SvT 4.206c-209b, where the 
expression used is puryastakamSarpana. See also SP3 pp. 286- 
333. The rite figures in some lists of the Gtmasamskaras* to be 
performed in the course of a diksa* (see SP3, Pl. IX), where it is 
referred to as kdranesti, “offering to the Karana-deities” (thus 
SPTy, p. 135). Abhinavagupta, drawing on the DiU, also describes 
the rite, calling it puryastavargarpana, in TA 24.17-20. [D.G.] 


puskarint, n.f., v. s.v. puskarinipratistha. 
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puskarinipratistha, n.f. [©], installation rituelle d’un réservoir ; 
ritual installation of a water-tank; rituelle Installierung eines 
Wassertreservoirs. 

[A] SP4 ch. 12 describes the installation of water-tanks brief- 
ly. It starts with a vdstupija*, performed on a grid of 121 squares, 
followed by the worship of Kalagni* and eight other gods (who do 
not seem to form a group elsewhere) on the pericarp and the eight 
petals of a lotus respectively. Then, in the hole prepared for the 
tank, the eight mythical snakes of the underworld are worshipped 
and installed in silver images, while the propitiation of demons in 
an outside pavilion is also performed. Furthermore, eight flowers 
and several other objects are placed in the hole such as gems, a lo- 
tus, paficagavya* etc. (possibly including a live tortoise?). Finally, 
an object called ahiyastika* (snake-rod), representing the snake 
Ananta*, is also ritually placed inside the hole. Then the patron 
must cross the tank holding onto a cow (kapild) with the help of a 
silver chain, which symbolises his crossing the river of hell, 
Vaitarani. (He probably crosses the empty water-tank behind the 
cow he holds onto, rather than crossing the water swimming and 
holding a cow’s tail, as BRUNNER seems to understand.) The rite 
finishes with fire oblations, rice-offering, and donations made to 
the guru*. For numerous problems of interpretation and textual 
difficulties, as well as for more details, see notes by H. BRUNNER 
thereon. 

The installation of a water-tank may follow the procedure pre- 
scribed for the installation of a well, such as e.g. in MaBT 11.28 
(in which the crossing of the cow, dhenusamtarana, is forbidden, 
see 11.25-26). See also kiipapratistha*. [J.T.] See also SANDERSON 
2009, pp. 282-284. [H.1.] 

[x4] V. s.v. kiipapratistha. 

— tatakapratisthda. 


pusti, n.f., Vv. 8.v. paustika. 


puspa, n.nt. [O], 1. fleur ; flower; Blume, Bliite; — 2. sang mens- 
truel, sécrétions sexuelles ; menstrual blood, sexual secretions; 
Menstruationsblut, Sexualsekrete. 

Syn. kusuma. 

1. [A] L’ utilisation des fleurs dans le rituel est constante : 
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1.1 A titre d’>hommage : a) offrandes intervenant ici et la dans 
le culte, par ex. au cours du bain de la divinité (SP1, p. 201). Voir 
Index de SPI et de Mrg kp, trad. BRUNNER; et SPM 8.66. Se distin- 
guent parfois difficilement des puspdfijali*; — b) offrandes de 
méme type, mais un peu plus systématiques, en général dans la sé- 
rie gandha*, puspa, dhipa*, dipa*, nommée gandhapuspdadi* : SC 
90, citée SP1, p. 207; SC 138, citée SP1, p. 287; AP 119, citée 
SP1, p. 227; — c) offrandes faisant partie des upacara* réguliers, et 
dont le nom exact est puspadana*. 

1.2 Comme décoration : les fleurs font partie des ornements 
dont on pare la divinité aprés son bain. 

1.3 Comme vecteurs de mantras, par ex. pour honorer Siva en 
récitant une litanie de ses noms, chaque mantra étant « lancé » 
avec une fleur (SC 73-74, citée SP1, p. 205) ; ou pour opérer le rite 
du « frapper » (tddana* : Mrg kp 7.88b et 8.105cd). 

1.4 Pour concrétiser le japa* lorsque |’adorateur le remet 
symboliquement dans la main de la divinité : AP 115, citée dans 
SP1, p. 219 (v. note id. p. 218). 

1.5 Pour définir le nom d’un initié par le point od une fleur 
tombe sur le mandala* de la diksd* (v. s.v. puspaksepa, puspa- 
pata). 

1.6 Pour examiner la valeur d’un sol (v. s.v. puspapariksa, 
bhiipariksa). (H.B.] 

The PBY(H) ch. 16 (puspadhikarapatala) gives a detailed ac- 
count of various flowers and their various ritual uses. See also 
NiMukh 1.56ff., Ni GuSa 14.73ff. [J.T., D.G.] 

For flowers to be eaten by the sadhaka*, raw or cooked, as 
ingredients of caru*, see PBY(H) 45.84-87ab. [Cs.K.] 

[xt] Auflistungen von fiir das Ritual geeigneten und ungeeigne- 
ten Bliiten geben z.B. ParS 5.33-39; SanS Sivaratra 6; PadS cp 
12.2-25; NaS 21.2-12b; VisnuS 15.93c-105; VisS 23 (hier auch 
eine Beschreibung, wie Blumen anzubauen sind); SriprsS 23:120e- 
127b. [M.R.] 

— astapuspika, japanivedana, puspaydaga. 

2. [A] Syn. kusuma (2)* rajas*. Sang menstruel : c’est 1a un 
sens courant du terme, v. YonT 3.13, qui utilise plut6t le terme 
yonitattva* (ou yonipuspa). Le MaBT 27-34 distingue six sortes de 
puspa selon que c’est celui d’une vierge, d’une femme mariée, etc. 
Jayaratha (TAV ad TA 29.17) mentionne puspa comme étant un 
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des ratnapafcaka* et des dravyadvadasaka*; v. s.v. dravya (1, 3), 
pancaratna (1). [A.P.] 

See PBY[H] 67.23, which mentions saktipuspa, the menstrual 
blood of the female partner. [J.T.] 

— kundagolaka, guhyamrta (app. vol. 3), caru (2.3, 2.6), 
ditiyaga, svayambhikusuma. 

3. The first and best of five types of students distinguished in 
the Bhogahasta (UKA[D] 1.95-107b). He is a fit receptacle for 
liberation, and may show the five signs of possession by the power 
of Rudra/Siva (a@vesa*) simply as a result of seeing the guru*. 
[H.I.] 


puspaksepa, n.m., puspaksepana, n.nt. [©], lancer d’une fleur ; 
the throwing of a flower; das Werfen einer Bliite. 

[A] The throwing of a ritually empowered flower onto the 
mandala*, in order to determine the disciple’s initiation name (v. 
S.V. puspapata*), or the throwing of flowers in front of the 
mandala to honour its supreme deity. The latter is also performed 
by the blindfolded disciple, in the course of the preliminaries of 
initiation (diksad*). (V. e.g. SvT 4.62 sqq.; Mrg kp 7.59 sqq.; 
SiSarP[S] MsB, fol. 24v) [J.T.] 

[xt] Das Werfen von Bliiten und manchmal auch anderer Sub- 
stanzen ist haufig Teil der Initiationsrituale. Ublicherweise wird 
der Initiant mit verbundenen Augen um das mandala gefihrt, dann 
werden ihm eine oder mehrere Bliiten und ev. andere Substanzen 
in die Hinde gelegt, die er auf das mandala werfen soll. Danach 
wird die Augenbinde entfernt, und der Initiant darf das mandala 
sehen. 

Auch in den Samhitas ist das Werfen von Bliiten haufig, wie 
oben beschrieben, ein Mittel, den Mantra oder den Namen eines 
Initianten zu bestimmen (ParS 8.44-46; PadS cp 2.56-60b ~ VisS 
9.63c-67b; SriprsS 16.106 und 136-137; VisnuS 10.61-64b). Aller- 
dings scheint in der dlteren Zeit bei diesem Ritual das erstmalige 
Sehen des mandala der wichtigere Aspekt gewesen zu sein, und 
manchmal werden beide Rituale getrennt durchgefiihrt. Nach der 
Jayakhyasamhita wird der Name bestimmt, indem ein puspanyjali* 
auf eine Plattform (sthala) geworfen wird, auf der das mandala nur 
vorgestellt wird (JayS 16.124c-127b). Erst zu einem spateren Zeit- 
punkt darf der Schiiler ein puspdfijali auf das konkrete mandala 
werfen und es anschlieBend sehen (JayS 16.217c-218). Nach der 
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Sattvatasamhita folgen das Werfen eines afjali mit arghya*, wie 
es dort heif®t, auf das mandala, das erstmalige Sehen des mandala 
und die Namensgebung zwar unmittelbar aufeinander, letztere 
scheint aber nicht der einzige Zweck des Rituals zu sein (SatS [V] 
19.39d-46b). Der Grund fiir das Werfen der Bliiten und anderer 
Gaben scheint eher sein, daB der Initiant den im mandala gegen- 
wartigen Gott verehren und giinstig stimmen mu, bevor er das 
mandala sehen darf. Nach der ISvarasamhitaé (21.131-134b) 1aBt 
das Werfen von Bliiten und das erstmalige Sehen des mandala 
erkennen, ob Gott dem Initianten gnidig ist, was sich im positiven 
Fall durch ,,Merkmale der Hingabe“ (bhaktilaksana) beim Initian- 
ten wie Ginsehaut, Freudentrinen und ahnlichem ausdriickt. Die 
Namensgebung erfolgt zwar nach der IS mit dem gleichen Mittel, 
aber, wie in der JayS, erst zu einem viel spateren Zeitpunkt (IS 
21.318c-325 [319-325 = SatS [V] 19.39c-46b] (fiir eine detallier- 
tere Darstellung und Ubersetzungen vieler der hier genannten 
Textstellen siehe RASTELLI 2003, pp. 133-137). [M.R.] 
— diksanaman, namakarana. 


puspadana, n.nt. [A], offrande [réguliére] de fleurs [pendant la 
puja| ; [regular] offering of flowers [during paja]; [regelma4Bige] 
Darbringung von Blumen [wahrend der puja}. 

Ces fleurs ne sont pas offertes seules, mais accompagnées de 
dirva et d’aksata*. 

Le puspadana intervient immédiatement aprés l’offrande des 
trois eaux : pddya*, Gcamana* et arghya* ; il est méme parfois 
considéré comme le quatriéme article de la série paddyddi*. Selon 
certaines classifications, il fait partie des « services », upacdra* 
(SP1, p. 332), que l’on offre au Dieu ; ce serait le premier de ceux 
qui concernent le corps (gatrapijjana : SP1, p. 81). Selon d’autres, 
il est compté parmi les dix samskdra* qui forment le début de 
toute piuja* ; c’est le dixiéme de la série (SiSar 50, citée SP1, p. 
199) a(EeBs) 

— daSsasamskara. 


puspapariksa, nf. [A\], examen [du sol a l’aide] de fleurs ; exam- 
ination by flowers; Priifung mithilfe von Bliiten. 

The examination of the ground with the help of flowers. This 
act is part of the ritual appropriation of the gound (bhdparigra- 
ha*). According to Mrg kp 7.4 the ground should be examined by 
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digging (khata), with water (vari) and with flowers (puspa). This 
last examination is explained by Narayanakantha ad loc. as fol- 
lows: the ground on which flowers do not wither away overnight is 
the best, the one on which they wither away slightly is middling 
and the one on which they become practically dry is not 
auspicious. [J.T.] 


puspapata, n.m. [OQ], chute de la fleur ; the falling of a flower; das 
Fallen einer Bliite. 

[A] In the course of the samaya* rite (e.g. in SYM 6) or the 
preliminaries of initiation proper (in the course of the adhivdsana*, 
e.g. in SvT 4.62 sqq.), a ritually empowered flower is cast (v. 
puspaksepa*) on the mandala* by the blindfolded disciple. He 
then receives a name (v. nadmakarana*) which will include the 
name of the deity on whose segment of the mandala the flower 
fell, the idea being that that particular deity has chosen the disciple 
and attracted his flower. V. e.g. PBY 34.164 sqq.; KMT 10.118 
sqq.; SvT 4.62 (prescribing this kind of name-giving only for 
sddhakas*). But the falling of the flower can also determine other 
ritual details. TA 26.18 prescribes that future sadhakas* should be 
given a mantra for the attainment of supernatural effects according 
to where their flower falls. The TA and TAV ad 29.48 envisage 
that if the practitioner performs the worship of one single deity 
(ekavira*), the deity of his choice shall be the one on whom the 
flower fell on the mandala at the time of his initiation. 

Narayanakantha ad Mrg kp 7.59 reserves the terms puspapdta 
and puspaksepa for the rite involving the name-giving in the 
course of initiation, to be distinguished from the throwing of flow- 
ers in the course of the samaya ritual, when flowers are simply of- 
fered in front of the mandala by the blindfolded disciple. (V. also 
SvT 3.126 sqq.) [J.T.] 

[xt] V. s.v. puspaksepa. 


puspapatamSaka, n.m. [A], appartenant 4 un amSa [établi] par le 
lancer d’une fleur ; belonging to an amSa that is determined by the 
fall of a flower; zu einem durch das Fallen einer Bliite bestimmten 
amSa gehorend. 

The SvT (8.1 sqq.) gives a categorisation of sadhakas* accord- 
ing to the ways in which they obtain siddhi* and which lesser god 
they are associated with (v. s.v. amsa, amSaka). 8.13 clarifies that 
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puspapatamsas are those whose affiliation to a deity cannot be 
determined according to their disposition or nature. Therefore, af- 
ter being blindfolded, they should throw a flower on a mandala*, 
and be given a name according to the god on whose part the flower 
falls (puspapdtavasan nama kartavyam), just as happens in the 
course of initiation (diksa*) and/or the samaya* rite (v. puspapa- 
ta*). If the practitioner worships that particular mantra deity, he is 
promised success. This categorisation is also referred to in NT 8.61 
according to Ksemaraja ad loc. [J.T.] 
See PADOUX 2011, pp. 19-21. {A.P.] 


puspamandala, n.nt. [O], mandala fait de fleurs ; flower-mandala; 
Bliiten-mandala. 

[Xt] mandalas* kénnen, neben anderen Materialien, auch aus 
Bliiten hergestellt werden (SatS [V] 17.50c-51). Meist werden 
mandalas aus Bliiten beim Bliitenopfer (puspayaga*) im Rahmen 
der Initiation (diksa*) oder von Festen (utsava*) verwendet (diksd: 
SanS indraratra 9.87c-88c, rsiratra 5.1-15b; abhiseka* (app. vol. 
2): NaS 10.6b; utsava: SanS Sivardtra 9.70cd; IS 11.389-390; 
VisnuS 20.66c-75b; VisS 26.167c-201; MarkS 22.102-104; siehe 
auch NaS 8.79c-81b). [M.R.] 

[A] VSikhT 115 and PBY(H) 12.2 mention the term puspa- 
mandalaka, apparently denoting a mandala made of flowers, as an 
alternative to the ordinary mandala (of coloured powders) or the 
gandhamandalaka (v. s.v. gandhamandala) (or yet others in the 
VSikhT). [J.T] 


puspaydaga, n.m. [O], offrande de fleurs ; flower-offering; Bliiten- 
opfer. 

1. [Xt] Offering of flowers is often a part of a regular worship 
of god which, in its simple form, can also consist only in flower 
offering (kevalam puspaydgas tu kanistham piijanam smrtam, ParS 
28.7ab). [M. C.-D.] 

2. Syn. kusumdarcana, puspdrcana. Ritual am Ende eines Fe- 
Stes (utsava*), das der Ausmerzung der wihrend des Festes began- 
genen Fehler dient. Rund um ein meist aus Bliiten hergestelltes 
mandala* (vy. s.v. puspamandala) werden verschiedene Gefa®e 
aufgestellt, in die Gott und sein Gefolge eingeladen und dort, unter 
anderem mit der Darbringung von Bliiten, verehrt werden (SanS 
sivaratra 9.70c-71b; PadS cp 11.230c-255b; NaS 19.146c-164b; IS 
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11.382-416b; Sriprs 37.5c-28; VisS 26.166c-210; MarkS 22.102- 
108b; AnS 21.81-97b; BhT 13.3-45). [M.R., M.C.-D.] 

3. Nach SanS indraratra 9.84c-85, neben proksana*, mandala- 
dargana und diksa, eines von vier Elementen der Initiation. Es 
besteht darin, ein mandala* zu zeichnen, es zu besprengen und mit 
Bliiten zu verehren und dann den Schiiler in dieses eintreten zu 
lassen (SanS indrardtra 9.87c-89b). [M.R.] 


puspaloha, n. m. ou nt. [O], métal-fleur, cuivre de fleur ; flower- 
metal, flower-copper; Bliitenmetall, Bliitenkupfer. 

Although it is not clear what metal is meant, it is probable that 
it denotes brass (an alloy of zinc and copper, perhaps as a gold 
imitation) or some other zinc alloy, for zinc produces a white 
flower-like substance (puspdfijana), zinc oxide, when heated. (In 
the West, it was thought to resemble snow and called nix alba.) 
The puspaloha is often used to produce powerful instruments in 
tantric contexts, mostly for magic (siddhi*). The adjective puspa- 
lohamaya- qualifies the sword (khadga) in NiGu 3.57, the skull- 
topped staff (khatvanga*) in PBY(H) 21.73, the trident (sala) in 
PBY(H) 63.3, the needle (sa#ci) in TSB(D) 21.109 and kataka 
(bracelet or string) in KKGU 94v. The word also figures in the 
Harsacarita (ch. 4, qualifying bracelet, valaya; but the commenta- 
tor glosses puspaloha with manibheda, “a type of mani”). [J.T.] 


puspavari, n.nt., Vv. S.v. puspodaka. 


pusp@iijali, n.m. [O]. 

Offrande de fleurs d’abord placées dans les mains jointes en 
forme de coupe (a/ijali*). 

[A] Les fleurs sont lancées sur l’image de la divinité a diffé- 
rents moments du culte, par ex. aprés le bain (AP 44, citée SP1, p. 
81), ou en conclusion du culte (AP 115, citée SPI, p. 215). A 
distinguer de l’offrande de fleurs isolées, ainsi que du puspadana* 
qui est un upacdara* régulier. [H.B.] 

[Xt] JayS 13.178c-184 beschreibt ausfiihrlich, welche Art von 
meditativer Betrachtung mit der Gabe des puspafjali einhergehen 
soll. Bevor die Bliite dem Gott auf den Kopf geworfen wird, wer- 
den in dieser verschiedene lautliche und visuelle Erscheinungsfor- 
men des Mantra* geistig vergegenwartigt und damit dort gegen- 


485 


puspadilinga : 
wartig gemacht (fiir eine Ubersetzung und Erlaéuterung dieser 
Stelle siehe RASTELLI 1999, pp. 282-284). [M.R.] 


puspadilinga, n.nt. [A], linga de fleurs etc. ; linga of flowers and 
such like; liiga aus Bliiten und ahnlichen [Substanzen]. 

We have not seen this particular collocation, but the creation 
and worship of temporary liigas* made of soft substances, such as 
flowers, are enjoined for achieving different (largely worldly) 
goals in the 2nd chapter of the NiMukh, a chapter devoted in fact 
to the presentation of laukika (“worldly”), non-tantric, religion. 
Thus we find that making and worshipping a linga of flowers con- 
fers sovereignty on earth (NiMukh 2.15ab: prthivya adhipatyan tu 
puspalingasya pijanat); ones of cooked rice (anna) and fresh but- 
ter (navanita) give desired results (NiMukh 2.8 and 13); one of 
molasses is commended to both male and female worshippers for 
sexual success, happiness and progeny (NiMukh 2.9-11); one of 
salt gives power and fortune (NiMukh 2.16), and so forth. In the 
properly tantric part of the Ni corpus, however, such “soft” lingas 
are not mentioned, and GuSt 1, which is devoted to the subject of 
the linga speaks only of “hard” varieties (1.36): lauham manima- 
yam yvapi mrnmayam Sailajan drumam | pajficaitani tu lingani 
bhidyante te hy anekadhd ||, “Made of iron, precious stone, clay, 
rock or wood — these are the five types of linga; they are [further 
sub-]divided into many varieties.” Other indisputably pre-tenth- 
century scriptures also appear not to accord much attention to 
“soft” lingas. They are mentioned, however, in classificatory lists, 
e.g. Kir 51.52ff. (where they are referred to as ksipralingdni for the 
use of a sadhaka*) and Devyamata 3.1-2b (NGMPP A 41/15, fol. 
3v): parthivadiprabhedena lingam saptavidham smrtam | parthi- 
vam darujam Sailam lohajam ratnajan tathd \| kausuman gandha- 
jam caiva lingam saptavidham smrtam |, “Beginning with those 
made of earth, lingas are of seven kinds: earthen, wooden, of rock, 
of iron, or precious stone, of flowers and of unguents—[thus] the 
linga is traditionally held to be of seven kinds.” 

They appear again in the corpus of South Indian Temple scrip- 
tures, according to which the making of a “soft” liga in which the 
paSsupatastra* is installed is part of the nityotsava*. The UKar, for 
instance, lays down the following rule about the nityotsava 
(24.572c-573b): purvahne puspalingan tu madhyaéhne annalin- 
gakam || sayahne aksatam lingam trividham parikirtitam |, “The 
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SPOR 
linga [in the context of the nityotsava] is declared to be of three 
types: in the morning, it is a flower-linga, at midday it is a cooked- 
rice-linga, in the evening [it is one of] unhusked rice.” Similar 
prescriptions are to be found, for instance, in UKam 5.11c-12; Su 
kp 13.10c-11; Aj kp 25.17; Rau kp 16.1-2; Mak 2.938. 

Given the importance given to temporary linigas in the laukika 
portion of the Ni, and their prominence among the lingas discussed 
in the 3rd chapter of the Sivadharmasastra (SDhS,), another source 
for early non-tantric Siva worship, it seems possible that the wor- 
ship of Siva in temporary linigas was more typical in early non-tan- 
tric Saiva contexts than in tantric ones: note, for instance, that Sa- 
rasvati, when cursed to descend to earth at the beginning of Bana’s 
Harsacarita (HC, p. 32), worships Siva in a liiga she has made of 
sand, first using the brahmamantras (v. s.v. paftica brahmdani), then 
with an astapuspika* rite. (It is not clear, however, whether or not 
Bana’s account of worship here is “tantric”.) Moreover, as 
BRUNNER remarks (1998, pp. 259-260, n. 217), the use of tempo- 
rary lingas is likely to be old since it better fits the logic of many 
acts of worship than the use of permanent ones. [D.G.] 

— aihikalinga, parthivalinga, paistikadilinga. 


puspodaka, n.nt. [O}, eau fleurie ; flower-water; Bliitenwasser. 

[A] An auspicious mixture of water and flowers, to be given to 
the future sddhaka* together with his personal mantra (sadhya- 
mantra*) in the course of his consecration (abhiseka*): SvT 4.500 
(cited in TAV ad 23.102; v. also SiSarP[S] ms. B, fol. 40r); 
TSB@).9.535. 

[xX] Often, it is simply the argha* that is described as contain- 
ing flower and water (JayS 20.169b) or other offerings in a vase 
(e.g. in a kalasa*: JayS 20.184a); thus it seems to be used in al- 
most any rite involving water offerings. VDhPur 3.288.21cd states 
that one will enjoy prosperity (saubhdgya) if one bathes a deity in 
puspodaka. [J.T.] 

VisS 27.103c-104b describes a partcapuspodaka made of ut- 
pala (Nymphaea), mallika (Arabian jasmine), jati (common jas- 
mine), pdtala (Trumpet flower tree), and padma (Nelumbo nucif- 
era) (The identification of utpala and padma follows SYED 1990, 
pp. 627-630 and 656-661). [M.R.] 
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pus : d 
pusyabhiseka, n.m. [OQ], bain sous la constellation pusya ; bath un- 
der the asterism pusya; Bad unter dem Sternbild pusya. 

[A] Syn. pusyasnana. This refers to a ceremonial royal bath 
for the sake of santi* when the full moon is in the pusyanaksatra. 
Such a rite is mentioned in passing, among many other ceremonial 
baths, in Aj 29.11, and a Saiva version of it is taught in UKam 80; 
but the rite is old and not originally Saiva. For further details, see 
HDhS V, pp. 793ff. [D.G.] 

[Xt] For a description in a Paficaratra text see PadS cp 20.63- 
104. [M.R.] 


pusta, n.m. ou nt. [A], image en argile ; clay image; Kultbild aus 
Ton. 

1. Defined in TAV ad TA 6.3, which enumerates various sub- 
strates of worship, as a figure produced by methods such as plas- 
tering/smearing (lepddinirmitakrtih), which probably implies a 
clay image above all. See also SVTU ad 11.197 and TA 27.19 
mentioning citrapusta*. [J.T.] 

2. V. s.v. pustaka. 


pustaka, n.m. ow nt. [O], livre ; book; Buch. 

Sometimes syn. pusta. 

1. [A] Scripture. SP1, p. 227 and TA 6.3b mention a 
manuscript of scripture as one of the possible substrata of worship 
(v. also TA 12.8, which speaks of it as an object of non-dualist 
meditation). This is called the worship of the vidyapitha* in AP, 
pp. 119-120 (cited in SP1, p. 227). KMT 25.221 also states that if 
one worships (this) scripture, one worships the whole ocean of 
knowledge. [J.T.] 

[3%] The worship of the vidydpitha is also described in PausS 
[B] 41.77-97 (v. s.v. jAdnapratistha). See also NaS 23.46c-47 for a 
book as substratum of worship during the pavitrarohana*. [M.R.] 

[A] A copy of the scripture is given to the future dcdrya* at 
the time of his consecration (SvaSS 16.14b calling it samhita- 
pustaka; PBY 34.350; Mrg kp 8.206a; TSB 9.506d; SvT 4.471b; 
TAV ad 23.24, SiSarP[S] ms. B, fol. 41v; SP3, p. 483). [J.T.] 

[X¥] See also JayS 18.44 (samhitapustakadi) and NaS 10.30. 
Among the other initiants, who according to the JayS also undergo 
an abhiseka (3)*, the sadhaka* receives the same paraphernalia as 
the acarya. The putraka* receives the authority to perform wor- 
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ship and the sastra (pijadhikdrasastra, where Ssastra probably 
refers to a book with the Sastra), and the samayin* receives only a 
book with the sdstra (here explicitly: sastrapustaka) (JayS 18.86c- 
88). [M.R.] 

[A] When the scripture is read out or explained, the former 
guru(s)* should also be worshipped (v. e.g. KMT 19.124). For 
rules concerning the recitation, explanation (vydkhydavidhi) and 
copying of scriptures in the siddhdnta*, v. Mrg cp 31-62; Kir 
31.20-41 (on vyakhya), AtmPP Saivasiddhantasravanam (130a 
sqq.). Citing the Sivadharmottara, it also states that those who omit 
the appropriate piija* before reading, writing, or reciting Saiva 
texts commit the serious sin of lacking respect towards the sdstra 
(jnananinda). The Kaula* ritual to be performed before reading 
and explaining the scripture is described in detail in SatSS ch. 3. 

Some texts (including the Sivadharmottara) also mention how 
to copy and correct manuscripts of scriptures; they are cited in the 
AtmPP (150/b sqq., chapter entitled vidyapithasthapana). {J.T.] 

[Xt] Fiir das Horen, Rezitieren und Studieren von Texten v. s.v. 
svadhydya, eines der Elemente der ,,fiinf Zeiten“ (paficakdla*). 

In der oft iiblichen Preisung eines Textes wird auch betont, wie 
niitzlich es ist, diesen aufzuschreiben, ihn in Form eines Buches zu 
verehren oder solch ein Buch einem Vaisnava zu schenken 
(VisnuS 30.87c-88; BBS I.13.231). [M.R.] 

2. [A] A manuscript may be an attribute of certain deities, 
often of goddesses borrowing attributes of Sarasvati (v. SANDER- 
SON 1990, pp. 43 sqq), e.g. of Para (SYM 12.5; KMT 6.31), 
Parapara (5)* (KMT 16.86), Para/Kulesvari/Kubjesvari (KMT 
17.18 pustakamandalu standing for pustakakamandalu), Avayava 
(NTU ad 11.23c), Sirya (NT 13.26d), Tripuresvari (JAT 3.34, 
6.11), Bhairavi (JAT 7.10), Nitya (HT 8.7); [J.T.] 

[xt] or of some of the Vibhavas* such as Visvariipa (SatS [V] 
12.35d = IS 24.227b), Vagisvara, i.e., Hayagriva (SatS [V] 12.61d 
= JS 24.253b), and Vedavid, i.e., Vedavyasa (SatS [V] 12.155b = 
IS 24.347b). [M.R.] 

3. [A] Name of a mudra*. According to JiiT 7.39c-40b, it is 
formed with the left palm open, like a book. 

4. Mantras learnt from books, without a guru, and by someone 
who is not established in the tradition (ie. has not received 
initiation etc.) will not be efficient, and it is forbidden to write 
down mantras in a book (v. PBY[H] 53.143; SYM 24.40-44; TSB 
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6.173b; NTU ad 8.60b; PTV ad 18; TA and TAV ad 4.66-68, TA 
26.22-23). SYM 28.42-44 also states that its doctrine had been 
handed down orally and thus protected by Yoginis*; it was com- 
mitted to writing (pustake) only in a later age. [J.T.] 

5. [X4] VisS 37 beschreibt ein Buch, das verwendet wird, um 
gute oder schlechte Omina (sakuna) bei der Initiation (diksa*) oder 
bei anderen Gelegenheiten zu bestimmen. Dieses Buch beinhaltet 
auf jedem Blatt je einen Vers, die insgesamt 64 Omina und ihre 
Folgen beschreiben. Bei der Initation wird dem Schiiler, dem zuvor 
die Augen verbunden wurden, das mit einer Schnur zusammenge- 
bundene Buch mit der Aufforderung in die Hinde gelegt, die 
Schnur zu lésen und eine Seite herauszunehmen. Der auf diesem 
Blatt aufgeschriebene Vers verkiindet dann das Omen fir den 
Schiller. [M.R.] 


piijana, n.nt., pitja, nf. [©], culte, adoration rituelle ; venera- 
tion; rituelle Verehrung. 

1. [A] Syn.: arcana*, arcd (1)*. Venerating a deity, whether in 
one’s heart or in an external object, such as a linga*, kumbha*, 
mandala*, fire (agni*) or other support (see, e.g., s.v. tira) takes 
the form of installing the deity’s mantras, which are its essence, in 
the required locus, and then visualising and venerating the deity 
there, typically by the utterance of other mantras, the showing of 
mudras*, and the actual or imagined proferring of water (v. s.v. 
arghyadi), food (naivedya*), flowers (puspa*), incense (dhiipa*), 
unguents (gandha*), light (aratrika*), music, etc. (v. s.v. upa- 
cara). In the paddhatis* and some scriptures, installation (@vaha- 
na*) has two phases: the installation of the mantra-body (vidydade- 
ha*) of the sakala* divinity, followed by the summoning of the 
niskala* form into that. 

It is a general rule that the worshipper should first identify 
himself with the deity to be worshipped. This identification is 
realised ritually by the worshipper’s installing onto his own body 
the mantras of the deity (sakalikarana*). Thus SJU(G) 5.2: alankr- 
tya svakam deham sivamantrair yathakramam | sivibhiitah supatat- 
ma Ssivasyarcanam Grabhet ||, “Having adorned his body in due 
order with the mantras that are Siva, and having thereby become 
Siva, with his soul purified, he should begin the worship of Siva.” 

Whether installed inside or outside the worshipper, the 
principal deity (Sadasiva*, in the Siddhanta*) will be placed on an 
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elaborate visualised throne built up of mantras (asana*) and sur- 
rounded by other mantra-deities, which are to be visualised ranged 
around the central deity in concentric circuits (@varana*). There 
may be a smaller number of these for obligatory regular worship 
(nitya*) and a larger number for worship conducted on the occa- 
sion of naimittika* rites such as diksa* (v. s.v. paficdvaranapiija). 
Visualisation (dhydna*) is thus an essential part of both internal 
(Gntara-) and external (bahya-) puja. 

At the conclusion of the worship, the deity is invited to leave 
(visarjana*). Depending on the context of the worship and the 
substrate into which the deity has been installed, this dismissal 
may be definitive (nirapeksavisarjana*) or allow the deity to re- 
main in some latent way (sdpeksavisarjana*). 

Most scriptures teach a daily obligatory pajad of the central 
deity before teaching agnikarya*. Optional (kamya*) pijds for var- 
ious ancillary deities, such as Gauri* (e.g. Kir 28), Vagisi* (e.g. 
Kir 32), may be added, each with a different yaga*. [D.G.] 

[xt] Abgesehen von der verehrten Gottheit gilt fiir die Pafica- 
ratra-pujd im wesentlichen dasselbe wie fiir die Saiva-paja. [M.R.] 

aonb ya: 

2. [A\] puja can refer to the substances that are offered in 
worship, see e.g. Kir 14.18. [H.I.] 


pujakala, n.m. [(O], moment du culte ; time for worship; Vereh- 
rungszeit. 

[A] The collocation pajakdle is not infrequently used in pre- 
scriptions of what should or should not be done when worshipping 
(e.g. Mat kp 1.82; Su kp 8.174; PKar 30.186; UKar 20.9; Kumara- 
tantra 47.18). Many early works say little about the regular times 
when pija* should be performed, but it seems probable that it was 
long and widely supposed that regular daily worship (nityapuja*) 
might be performed as many as four times, once after each of the 
four sandhyds* (including midnight): thus SP2 3.14 tells us: eka- 
kalam dvikdlam va trikalam sardharatrakam (adopting Trilocana’s 
variant) | upavdsasamopetam karmalope krte sati \\, “If one should 
omit the ritual activity [of puja for one day, whether] consisting of 
one, two or three [worship-]times, [or four times] with the mid- 
night [worship-time as a fourth, the above-prescribed reparatory 
recitation should be performed], accompanied by a fast”. (See also 
the annotation on pp. 238-239 of SP2.) 
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In the pararthapaja* of the later Temple Agamas, more times 
may be added: the PKar, for example, explains that four times a 
day is the middling option, the best being to have a puja for each 
yama, in other words eight times a day, one for each period of 
three hours (PKar 31.5-8). The lowliest option, according to the 
same source, is thrice; but to perform worship just once or twice is 
permitted in the case of personal worship (Gtmarthapuja*). The 
PKam (4.376ff.), however, gives more complex instructions be- 
cause it distinguishes different acts of worship to be repeated with 
differing frequencies. On certain special days, of course, the regu- 
lar pattern is disrupted: see, e.g., the discussion on p. 106 of the 
SC. [D.G.] 

[<4] Auch die Samhitaés geben Vorschriften fiir die Anzahl der 
pararthapijds in Tempeln. Nach NaS 2.153c-161 sollen dies drei, 
vier, sechs oder zw6lf sein. Nach PadS cp 5.54c-69 ist neben die- 
sen auch nur eine puja méglich. Nach ParS 9.1-157 ist jede Zahl 
zwischen eins und zwolf méglich. Fiir eine genaue Auflistung die- 
ser Alternativen nach der ParS siehe RASTELLI 2006, pp. 72-78. 
[M.R.] 


pujanga, n.nt. [OQ], partie du culte; part of worship; Teil des 
Verehrens. 

1. [A] A constituent part of worship, as, for example, in UKam 
5.lab: nityotsavavidhim vaksye nityapijangam uttamam |, “I shall 
teach the instructions for performing the nityotsava*, an excellent 
constituent part of regular obligatory (nitya*) worship.” 

2. The equipment for worship, as, for example, in the expres- 
sion guptaksasitrapujangah (“with his japamala* and where- 
withal for worship hidden”) in Mrg cp 93. [D.G.] 

[Xt] In VisS 23.1 werden fiir die puja* verwendete Substanzen 
wie z.B. Bliiten als pajanga bezeichnet. [M.R.] 


pujanaman, n.nt. [|], nom pour la vénération ; name for worship; 
Verehrungsname. 

In the Krama* system, special names of Yoginis* or goddesses 
the practitioner can obtain only through oral communication by the 
guru*. By worshipping them with these names, which are not to be 
written down, one is promised to become the ruler of their circle 
(cakresa; v. s.v. cakresvara). V. KSB(D) 2.126c-127 and 4.13-16. 
V. also CMSS(D) 6.6-8. [J.T.] 
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= a n.m. [A\], partie vénérée ; venerated part; verehrter 
eil. 

Syn.: arcabhaga (e.g. SJU[G] 19.75), arcamSa (e.g. SP4 3.85), 
rudrabhaga. The uppermost part of the liriga*, which is exposed 
for worship, and for which various dimensions, according to the 
types of liga in question, are prescribed (Kir 56.15-16 and 53.2; 
PKam 49.112; PKar 9.135, 11.17; Su kp 26.14, 33.29, 33.37, 34.5, 
where the expression is used of an image, and 36.10; Rau kp 27.47, 
28.10, 43.15; Mak 2.393, 2.402; Aj 18.69, 73, 93, etc.). The typical 
linga carved of stone is usually square in section in its bottommost 
part (also known as the brahmabhaga*), octagonal in the middle 
(also known as the visnubhaga*) and round at the top. The bottom 
two portions are usually entirely covered by the nandydvarta* 
bricks and by the pindika*, leaving only the upper portion exposed 
for worship. Ni GuSi 1.103 and 109 appear to correlate the square 
section with the four feet of the throne of worship (dharmdadi*). It 
seems likely, therefore, that the middle octagonal section was in- 
tended to be correlated with the eight-petalled lotus throne (pad- 
masana*), the enthroned Sadasiva* being mentally visualised in 
the uppermost round portion. [D.G.] 


piijya, n.m., Vv. 8.v. jyestha. 


piraka, n.m. [O}, inspiration [de l’air] ; inhaling; Einatmen. 

[<4] pitraka oder pirana, das Einatmen, ist neben recaka*, 
dem Ausatmen, und kumbhaka*, dem Anhalten des Atems, ein 
Element der Atemregelung (prandyadma*) (z.B. AhS 32.53cd; 
PadS yp 3.7; ParS 3.113-114b). Die vorgeschriebene Zeitdauer fiir 
das Einatmen ist iiblicherweise die kiirzeste. Nach ParS 3.118 und 
VisnuS 30.60c-61b soll der recaka zwei Mal, der kumbhaka drei 
Mal so lange wie der paraka dauern; nach VisS 20.40c-41 sollen 
recaka und kumbhaka das doppelte Zeitma8 im Vergleich zum 
piiraka haben. Nach ParS 3.135c-136b allerdings dauert der pura- 
ka doppelt so lange wie der recaka, der kumbhaka drei Mal so lan- 
ge. [M.R.] 

[A\] In Saiva sources too, starting from Kaundinya’s commen- 
tary on PasS 1.16, paraka is the first of the pranadyamas. The YS 
(2.49) and YBh do not use this term. For references, v. S.v. 
pranayama. [D.G.] 
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piirana, a. ou n.nt. [O], qui emplit, satisfait, accomplit, acte 
d’emplir, de satisfaire, d’accomplir ; filling, satisfying, effecting, 
the act of filling, satisfying, effecting; (er)fiillend, bewirkend, das 
(Er)fiillen, Bewirken. 

1. [A] He who satisfies, fulfills, causes, makes complete. An 
epithet or designation of the highest (para) form of Siva/Bhairava, 
often associated with the maintaining (bharana) and protective 
(pdlana) functions (v. TA 1.95c-96b). This is in accordance with 
the traditional lexical definition of the verbal root Vp7 (Dhatupatha 
3, 4). Cf. TAV ad 28.17, which analyses the word parvan* with 
the help of the same verbal root. The same analysis is also applied 
to Para* in TAV ad 3.253d. V. also NT 18.19a, NTU ad 1.2cd and 
ad 14.7d, where it is interpreted to mean that the god makes all 
mantras efficient. The word can also denote the function itself; v. 
e.g. JanMarVi 49. 

2. The filling of the ground in preparation for the fire pit, one 
of the kundasamskaras*. It is performed with the astramantra* (v. 
e.g. SVT 2.184c-5b; NT 3.44b, which calls it prapitrana, and 
SiSarP[S} ms. B, fol. 13r), after the ground has been dug up 
(symbolically or physically, v. s.v. ullekha [1Vullekhanana) and 
impure elements of the soil have been removed (avakirana, uddha- 
ra/uddharana [1] or utksepa). V. also Nirmalamani’s commentary 
on the AP on pp. 413, 415, and 417, citing the JR; and JRY(Se) 
1.17.44d and 47c, which prescribes it to be done with the hand(s) 
(karayogena). 

3. The filling of the ground to test its quality, part of the 
khatapariksa or “test by digging”. Kir 18.6c-7b classifies types of 
ground into three according to what happens when they are filled. 
One must dig one cubit into the ground and fill the hole with the 
same earth again. Then, if the level of the earth is higher than be- 
fore, the ground is of a superior type, if it is the same, it is mid- 
dling, and if less, it is inferior. Also cited by Narayanakantha ad 
Mrg kp 7.4b. [J.T.] 

[Xt] PadS kp 1.32-33 describes the same test as the Kir. See 
also SatS (V) 24.284 (= IS 16.94c-95b). purana (after digging) is 
one of the elements of the purification of a place (sthdnasuddhi*). 

4. The filling of a mandala* with powder (rajas) in various 
colours (Paus[B] 5.27cd, 8.14cd; ParS 7.60cd; AnS 7.2cd). [M.R.] 

5. [O] For yogic filling of the breath, v. s.v. paraka. [J.T.] 
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pérant, nf., Vv. 8.v. matrpiirani. 


pirna, n.m. [x]. 

Nach Sriprs 16.3-13b ist dies eine von vier Arten von dca- 
ryas*. Der pirna steht am unteren Ende der Hierarchie dieser dca- 
ryas; die anderen sind guru*, bhattdraka* und bhattécarya*, wo- 
bei der jeweils Nachfolgende zehn Mal so viel wert wie der 
Vorhergehende ist. Der piirna kennt die Veden und das Paiicaratra, 
hat aber im Vergleich zu den anderen dcdryas keine weiteren 
Kompetenzen. [M.R.] 


purnakumbha, n.m. (O}, vase plein ; a full pot; ein voller Topf. 

This is one of a group of eight auspicious objects (asta- 
mangala*, darpanddi*). It is also one of the characteristic objects 
held by the riverine deities Ganga and Yamuna (PASt 10 and 12). 
A full pot is frequently used as the locus of worship for deities (v. 
s.v. kumbha). [D.G.] 


purnagiri, n.m. [A]. 

Un des quatre mahapitha* du Kula. A la différence des trois 
autres pitha (4)*, il semble étre situé dans le Deccan : c’est 1a que 
le place le Manthanabhairavatantra (daksinadpathamandalam), \e 
KMT (2.64-72) le situant de fagon plus précise dans les 
Ghats Occidentaux: voir SANDERSON 2007a, p. 299, n. 211. [A.P.] 

— odiyana, kadmariipa, jalandhara. 


purnda, n.f. [O}, celle qui est pleine ; the full one; die Volle. 

1. Syn. piirnahuti*, v. s.v. 

2. [A] The central brick among the first bricks (prathame- 
staka, ddyaSila*) to be installed in the course of the pratistha (1)* 
of a temple (SP4 1.99, 101; PLSS 25.99, 25.111). [D.G.] 

3. [<4] AhS 3.8 und LT 6.25 bezeichnen Laksmi, die Sakti* 
Visnus, als parnd. [M.R.] 


piarnahamta, n.f. [O], V’ipséité (ou la condition du Je) pleine ; the 
full I-ness; die volle Ich-heit. 

[A\] Dans les textes exégétiques et philosophiques (plutot que 
scripturaires) du Sivaisme non dualiste, la libération est décrite 
comme l’accession A cette ipséité pleine définie comme une prise 
de conscience (vimarsa*, paramar§a*) dans laquelle la conscience 
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s’appréhende elle-méme comme un Je (aham*) que ne limite ou ne 
contracte aucun objet (exprimé comme ceci, idam*) ; v. par ex. 
PTV, p. 192, sur la libération (mukti*) comme pirnahamta, et 
IPVV, vol. 1, p. 85 (parna iti niladyasamkocito yo *hambhavakhyo 
vimarsah, « la prise de conscience appelée ipséité qui est “pleine”, 
piirna, {autrement dit], qui n’est pas contractée par [les objets] 
comme le bleu, etc. »). 

La parnadhamtd n’est pourtant pas une simple absence de cons- 
cience des objets ; au contraire, elle est pleine pour autant qu’elle 
les inclut (v. par ex. TAV, vol. 2, p. 247 : sarvavisayataya pirno 
yo ’yam ahamtdparadmarsah ..., « cette prise de conscience de 
V’ipséité qui est pleine parce qu’elle concerne toutes choses ... »). 
Cependant les objets n’y sont pas appréhendés comme une réalité 
indépendante du sujet et le limitant, mais comme des manifesta- 
tions du sujet lui-méme. La conscience, qui a pris |’apparence 
d’entités extérieures 4 elle, y ressaisit son apparent mouvement 
d’extériorisation ou d’extraversion (bahirmukhatva*) comme un 
événement intérieur ; sur puirnahamta comme prise de conscience 
de l’intériorité, v. par ex. SpN ad SpK 1.16, p. 33 : antarmukha ity 
antah piurnadhamtatmakam mukham pradhadnam yasyeti yojyam. 
« [Le terme] “introverti” (antarmukha) se {dé]compose ainsi : : fil 
qualifie] celui dont l’essence (-mukha = pradhdna*) est a |’inté- 
rieur, [c’est-a-dire] consiste en une ipséité pleine (antar- = pirna- 
hamtatmaka) » ; cf. PHr, p. 47: antar iti pirnahamtdsvaripay4a, 
« a l’intérieur, [c’est-a-dire] ayant pour nature une ipséité pleine 
Bion 220 

Cette prise de conscience est décrite comme un émerveillement 
(camatkara*, v. par ex. PTV, p. 192) qui est félicité (G@nanda* ; v. 
par ex. IPVV, vol. 1, p. 85). Elle est aussi identifiée 4 l’autonomie 
ou a la liberté (svatantrya*) qui constitue l’essence dynamique de 
la conscience (v. par ex. SpN ad SpK 3.13, p. 66), au spanda* 
(SpN ad SpK 3.19, p. 74) et a la Parole, vac*, ainsi qu’au maha- 
mantra* (PHrV, p. 27 et PHr 20). 

Elle se distingue d’une prise de conscience incomplete de l’ip- 
séité, apiirnahamtd, propre a |’individu et dans laquelle le sujet, 
qui ne se reconnait plus comme conscience infinie, est limité par 
l’espace et le temps (IPV, vol. 2, pp. 19-20) et assujetti aux ob- 
jets (IPV, vol. 2, p. 252 : individu « apparait en se manifestant en 
une prise de conscience qui est une ipséité incomplete, [autrement 
dit,] factice, parce qu’elle n’a pas le pouvoir de dominer VP objecti- 
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vité, sous la forme “je suis Devadatta”, “je suis Caitra” », idam- 
bhavabhibhavaprabhavisnutvat krtakendparnenahambhavena pa- 
ramarsena bhasamanam cakasty aham devadatto ’ham caitra iti). 

Pourtant, pirndhamta et apirndhamta ne S’Opposent pas 
comme deux états contradictoires ; les IPK, par ex. constituent un 
effort systématique pour montrer que l’ipséité incomplete serait 
inconcevable sans |’ipséité pleine qui la fonde et dont elle n’est 
qu'une manifestation (v. aussi la glose tardive 4 APS 14 et 22-23). 
lshipseite incompléte dans laquelle la conscience s’individualise 
n’est qu’une croyance en l’incomplétude du sujet, aparnammanya- 
ta (v. par ex. TA 10.65ab ; SANDERSON 1995, p. 44, et SANDERSON 
1992, pp. 288-289) a laquelle la conscience se laisse aller par 
liberté et seulement en maniére de jeu, puisqu’elle ne cesse jamais 
réellement d’étre prise de conscience de sa pleine ipséité (v. par ex. 
IPV and IPVV ad IPK, 4.3). [LR.] 

[Xt] Im LT wird die sakti* Visnus als parndhamta bezeichnet 
(LT 6.34, 18.14, 36, 45, 19.1, 28.47, 52.1, 20). [M.R.] 

— ahamta, samkoca. 


purnahuti, nf. [O], offrande complete ; full oblation; Volléffel- 
spende. 

Syn. purna (1). 

Wie das Feuerritual generell, ist die purnadhuti aus dem vedi- 
schen Ritual entlehnt, die dort nach dem Anlegen des Feuers 
(agnyadhana) durchgefihrt wird (vgl. z.B. RENOU 1954 s.v.). 

[xt] Feuerspenden (homa*) werden haufig mit einer puérnahuti 
abgeschlossen (z.B. JayS 20.344ab). Es wird dafiir der groBe 
Opferléffel (sruc*) mit Butterschmalz (oder, wenn nicht geniigend 
Butterschmalz vorhanden ist, mit einer anderen fiir die Feuer- 
spende geeigneten Substanz, die mit Butterschmalz bedeckt wird) 
gefiillt, mit Bliiten und anderen Substanzen verehrt, (nach dem 
BhT mit dem kleinen Opferléffel [sruva*] bedeckt) hochgehoben 
und wihrend der Rezitation des miélamantra* das Butterschmalz 
ins Feuer gegossen. Nach der JayS wird das Butterschmalz mental 
mit amrta (1)* identifiziert JayS 15.188c-197 und RASTELLI 1999, 
pp. 316f.; BhT 17.68-75b). [M.R.] 

[A] The “full oblation” is also ubiquitous in Saiva sources. 
There too we find the injunction to visualise the stream of ghee as 
one of nectar (SarK 8.22c-23b). It may be performed at many 
different solemn moments of ritual, usually using the root-mantra 
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(miilamantra) and often at the end of a sequence of other oblations, 
e.g. as the culminating moment of a samayadiksa* (SvaSS 13.1 bs 
Mat kp 7.14-16b; Mrg kp 7.69), as the culminating oblation to 
effect karmasamjivana* (Mrg cp 25), as the culmination of a se- 
quence of expiatory oblations when a tree selected for making a 
linga* bleeds (PLSS 3.57), as the last offering in the regular 
obligatory (nitya*) fire-rites (agnikarya*) before the dismissal (vi- 
sarjana*) of the divinity (Mrg kp 6.29-30), etc. But a full oblation 
may also be enjoined in the middle of a sequence of other obla- 
tions, e.g. as part of the removal of faults and impurities prior to 
rudramsapadana* in Mrg kp 8.64, or as part of a series enjoing in 
the context of abhiseka* in SvaSS 16.23, and of course as the 
culmination of a series of Gtmasamskdras* making up a nirvana- 
diksa*, for which see, e.g., SP3, Pl. IX. 

The manner of performing a piirnahuti is commonly taken for 
granted, but a detailed prescription appears in AP on p. 169 (echo- 
ing that of SP1 4.52c-56; cf. also Aj kp 27.303-308): ...sarpisad 
srucam Gpirya, puskaropary adhomukham sruvam krtva, tadagre 
puspam dattva vadmadaksinahastabhyam Sankhavat samsakta- 
bhydm purah savyena samlagnau tav upadadya, samapddah samut- 
thaya, samudgatordhvakayo nadbhyam tiryag vidhdya, srugagra- 
dattadrstir vausadantamiilam uccaran vadmastanantam srunmilam 
aniyanudyigno yavapramanadharayad samastam ajyam vahnau ksi- 
pet. “Having filled the [large ladle called the] sruc with ghee, and 
having placed the [smal! ladle known as the] sruva downwards- 
facing over the bowl [of the sruc], and having set a flower on the 
[pouring] tip of that [sruc], he should take the two [thus] joined 
together [ladles] into his left and right hands, which should be 
linked together [to form a shape] like [that of] a conch, with the 
right-hand in front [and the left hand at the back]. He should stand 
up, keeping his feet even{ly bearing his weight], with his torso 
upright, and he should keep [the two ladles] horizontal at [the level 
of his] navel. Fixing his gaze on the tip of the ladle and uttering the 
root-mantra ending with VAUSAT, he should raise the base [of the 
handle} of the sruc up to his left breast and [thus] calmly pour all 
of the ghee into the fire in a [thin] stream that has the breadth of a 
grain of barley.” [D.G.] 


purvadiksa, n.f. [OQ]. 
1. [A] A previous diksa*: v. s.v. piirvadiksita. [D.G.] 
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. De BY] Bezeichnung fiir die Vorbereitungen (adhivasa [3]*) fiir 
eine Initiation (diksa) (SatS [V] 19.lab: adhivasabhidhaneyam 
purvadiksa). [M.R.] 


purvadiksita, a. [O], déja initié ; initiated earlier; friiher initiiert. 

[A] Of two initiates who have received the same type of 
initiation, the one who received initiation earlier is the senior 
(MatP cp 1.16). Those who have been initiated earlier than oneself 
are “gurus” and are to be venerated: SJU(G) 11.44-45b (as quoted 
by JR, p. 142); Nika kriyakanda, samuddyaprakarana 61.8 (T. 
150, p. 18). In TA 15.609ab and 26.71, Abhinavagupta justifies the 
casting of whatever is not eaten of the naivedya* into deep water 
by observing that fish (jalajah) are pirvadiksita, having been 
initiated by Minanatha (sambhuna ... Srimanminandathdvatarina). 
At the end of TS 13 (pp. 154-155), we read gurum dhanadarasari- 
raparyantaya daksinayd paritosya, pirvadiksitams ca dinadndatha- 
dikan tarpayet. (These may be the jfiGnavrddhas of TA 15.526.) 
[G:] 

[Xt] Nach SatS (V) 20.37cd (= IS 21.500ab) soll jemand, der 
sich dem der Initiation (diksa*) folgenden abhiseka* unterzogen 
hat, gemeinsam mit purvadiksitas essen. Es wird nicht erklart, was 
purvadiksita bedeutet; vermutlich bezeichnet der Begriff auch hier 
jemanden, der seine Initiation friiher bekommen hat. Vgl. aller- 
dings purvadiksa (2)*. [M.R.] 


purvavedi, nf. [O]. 
[A] Eastern altar? The expression occurs in SP4 8.1, but it is 
not clear what it refers to. See also s.v. pragvedi. [D.G.] 


purvasiddhah, n.m.pl. [O], les siddha d’autrefois ; earlier siddhas; 
friihere siddhas. ; 

[A\] In non-Saiddhantika Saivism, this term refers to previous 
or early siddhas, (legendary) founders of one’s tradition whose di- 
rect lineage has been broken (TAV ad 16.10: etaddarsandvataraka 
adyo vicchinnasamtanah), but to whom worship is offered; Vv. s.v. 
gurupankti. They are different from the particular line of gurus* 
who transmit the teaching. (According to the TAV ad loc., Abhi- 
navagupta may hint at the fact that the line of particular gurus 
(gurukrama) is not to be worshipped externally, unlike the pir- 
vasiddhas.) [J.T.] 
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[Xt] Syn. ddisiddha. Vor der rituellen duBeren Verehrung 
(bahyaydga*) werden die pirvasiddhas gemeinsam mit anderen 
géttlichen Wesen verehrt und um Erlaubnis (anujna) fir die Ver- 
ehrung gebeten. Z.B. nach der JayS sind diese Wesen nach der 
Reihe: Ganesa*, Vagisvari*, Garuda, der Lehrer (guru), der Lehrer 
des Lehrers, dessen Lehrer, die Ahnen (pitr) und die pirvasiddhas 
(JayS 7.39-67b, 13.97c-100b; siehe auch LT 33.61-78b, 37.68- 
75b; ParS 6.182-192; IS 4.33-48b). [M.R.] 


purvaseva, n.f. [O], propitiation préliminaire ; preliminary propiti- 
ation; vorbereitender Dienst. 

Syn. purascarana, puraScarya, pirvasevana. 

[A] A preliminary propitiation of a mantra, performed by a 
sddhaka* in order to be ready to commence sddhana* for the 
attainment of supernatural powers (siddhi*). It mainly consists of a 
particular number of recitations (japa*) of the mantra-deity who is 
to bestow the siddhi, followed by fire offerings (homa*). One fire 
offering is prescribed per ten recitations (dasamsahoma). See 
AthVP 36.24; Ni GuSa 10.27, 104, 14.29; SYM 13.2; SauS 11.4; 
BhM 313; TSB(D) 24.102; KMT 10.63, 23.156; SvTU ad 6.1-3, 
6.57, 13.7. Although the pirvasevda is usually said to comprise 
Japa and homa (see SvTU ad 7.107; NTU ad 5.6), it may also in- 
clude worship (ydga*/puja*) and visualisation (dhydna*, see 
SvTU ad 7.109 and SYM 13.2 sqq.). See also BUHNEMANN 1992. 
or] 

[xt] Im Paificaratra ist parvaseva ebenfalls eine rituelle Praxis 
zur Erlangung von siddhis. Sie besteht zumeist in der Rezitation 
(japa) des zu meisternden Mantra, die von einer Visualisierung 
(dhyana) oder einer Verehrung begleitet werden kann. Feueropfer 
(homa), die dann letztendlich die siddhi bewirken, folgen iiblicher- 
weise erst danach, werden also nicht mehr zu parvaseva gezahlt 
(PausS [B] 29.62ff. [liickenhafter Text]; ParS 16.38-39 und 51cd; 
NaS 3.86c-87, 108c-110b, 5.7, 14). Eine Ausnahme ist NaS 4, wo 
japa und homa als Elemente des piirvaseva angesehen werden 
(4.5c-6, 58c-59b, 66). [M.R.] 

Der Begriff erscheint auch in AgPur, 30.22c-23b. [J.T.] 

— mantrasddhana. 
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2 
purvamnaya, n.m. [A], la Transmission orientale, ou premiére : 
the Eastern or first Transmission; die dstliche oder erste Uberlie- 
ferung. 

Transmission du Kula ou Siva et la Déesse sont adorés sous la 
forme de Kulesvara et KuleSvari entourés des huit Méres (matr*). 
Voir vol. 1, Introduction, pp. 29-30, et SANDERSON 1988, pp. 681- 
682. [A.P.] 


purvasyaprasada, n.m. [O], temple qui ouvre a |’est ; east-facing 
shrine; nach Osten gerichteter Tempel. 
[A] This term occurs in SP4 2.197. [D.G.] 


pusa, piisan, nn-f. [O}. 

[A] Syn.: supiisa (ST 1.42). One of a fairly widely shared but 
far from universal list of ten principal channels (nddi*) of the 
breath (SarK 10.4; PBY[H] 83.44; SvT 7.15; TSB[D] 1.71; SP3 
3.196; PLSS 19.51; KuU 14.6; Su yp 69.146; IsgP mantrapdda 
35.92 and yp 2.63). 

[xt] Also AhS 32.20 (where it is one of a list of fourteen 
principal channels); PadS yp 2.23, kp 27.159, and Par 3.95-101. 
See also RASTELLI 2006, pp. 520ff. [D.G.] 


prthivi, nf. [O], terre ; earth; Erde. 

[A] The bottom tattva (1)* in the tattvakrama*. In the Saiva 
Tantras that map worlds onto tattvas, prthivi always contains all 
the worlds of the Puradnic cosmos, which is to say the entire 
brahmanda*. When visualised in the course of bhiitasuddhi*, the 
parthivi dharana* is square, yellow and marked with vajras, and 
its seed syllable (bija*) is the semi-vowel x (e.g. ParT 14.33c-36b; 
many Siddhantas have no dhdrand for earth, however: see 
GOODALL 2004, p. 360, n. 761). Five udghdtas* (app. vol. 2), one 
for each of the five qualities that reside in it (the tanmatras*), are 
required to purify it. [D.G.] 

[Xt] For the visualisation of the earth in the course of bhita- 
Suddhi see, e.g., JayS 10.26-27b; PadS cp 3.30cd; LT 35.39cd. 
[M.R.] 


paisaca, a., Vv. 8.v. brahmasthana. 
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paistikadilinga, 
paistikadilinga, n.nt. (A), linga de farine etc. ; linga of flour and 
such like; liiga aus Mehl und ahnlichen [Substanzen]. 

We have not seen this particular collocation used, but paistika- 
di is used to qualify the class of temporary lingas* (ksipralinga*, 
aihikalinga*) in SP4 3.89, for which see puspadilinga. [D.G.] 


pottali, n.f. [A\], petit sac de tissu ; small cloth bag; Stoffsackchen. 

In SP4 7.5, this is a packet of herbs and curd (correct daghnas 
to dadhnas) to be hung up on the lintel in the course of dvara- 
pratistha*. In the bundle of chapters transmitted as the “Kalottara” 
in T. 59, however, it may mean a packet, but it may instead be a 
substance: it is mentioned as the worst of all permitted alternatives 
for a vessel for carrying ash (4.5c-6, T. 59, p. 15): Srestham suvar- 
napatram tu rajatam madhyamam bhavet || kanyasam tamrapatram 
tu alabhe mrnmayam bhavet | alabupatram adhamam pottali ca- 
dhamadhaman ||. [D.G.] 


paurusa vakya, n.nt. [O], enseignement humain ; human teaching; 
von einem Menschen verfaBtes Lehrwerk. 

[x4] Die Samhitas unterscheiden unterschiedliche Kategorien 
von Lehrwerken (Sastra, vakya) entsprechend ihrem Ursprung 
bzw. ihrer Verfasserschaft: von Gott offenbarte (divyasastra*, 
divya vakya), von Weisen verkiindete (munibhasita*, munivakya) 
und von Menschen verfaBte (paurusa vakya) Lehrwerke (SatS [V] 
22.52c-60b; ParS 10.336-385; IS 1.54-63, 23.3-31b; vgl. auch 
RASTELLI 2006, pp. 99ff.). Die paurusa vakyas wurden, wie ihr 
Name sagt, von Menschen verfaBt, vermutlich ohne direkten Zu- 
gang zur gottlichen Offenbarung. Sie sind die schlechtesten von 
allen Arten von Lehrwerken und sollen gemieden werden. [M.R.] 

— ogha, pasusastra, Sastrasankara, sambandha. 


paustika, a. (O], nourrissant ; nourishing; nahrend. 

An adjective used to describe a class of optional rites (kamya*) 
whose purpose is to bring about prosperity or increase (pusti). The 
term is found widely outside tantric contexts too. It is often paired 
with santika* and put in opposition to abhicdruka/abhicaruka* 
(app. vol. 2) (e.g. in Ni USU 4.6-9). See GOUDRIAAN 1978, pp. 405 
sqq. [D.G., A.P.] 

— apyayana. 
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prakasa 
prakatayogini, nf. [A],Yogini manifestes ; manifest Yoginis; 
manifeste Yoginis. 

Catégorie de Yogini* mentionnée dans le YH 3.113c-114 qui 
les décrit comme infuses dans les éléments constitutifs du corps, 
les dhatu*, la peau, etc. (tvagadivyapaka) et indique qu’elles sont 
dites manifestes parce qu’elles se trouvent dans la partie extérieure 
du sricakra* dont la nature est celle de support du monde grossier 
(sthiilavisvapradhanatman). La YHDi, p. 276, qui énumére neuf 
sortes de Yogini de cette tradition, ne mentionne pas les prakata- 
yogini. [A.P.] 


praka§a, n.m. [Z\], lumiére ; light; Licht. 

Pour les différentes traditions du Sivaisme non dualiste (Span- 
da*, Pratyabhijfia*, Trika*, Srividya*,...) la divinité supréme, 
l’Absolu, Conscience supréme, est pure Lumiére (prakafamatra) — 
mais une lumiére qui est conscience, une conscience lumineuse — 
et c’est par cette lumiére que la divinité manifeste l’univers qui n’a 
d’existence qu’en tant qu’il participe 4 la lumiére. « La réalité 
supréme du connaissable, » dit ainsi Abhinavagupta, « est Siva, 
pure lumiére consciente » (jfeyasya hi param tattvam yah praka- 
Satmakah sivah|, TA 1.52ab). D’ot la théorie du reflet, prati- 
bimba*, exposée au ch. 3 du TA. L’absolu, dans ces systémes, est 
toutefois 4 la fois lumiére (prakdsa) et prise de conscience (vimar- 
§a*) de cette lumiére, ce qui lui confére sa vie et sa liberté. Le 
KKV lcd décrit ainsi la divinité comme pure lumiére pénétrée de 
conscience (antarlinavimarsah patu mahesah prakasamatrata- 
nuh). 

L’absolu est ainsi inséparablement pure Lumiére indifférenciée 
et prise de conscience, actualisation vivante, de cette lumiére, une 
Conscience lumineuse qui a conscience d’elle-méme en tant 
qu’elle est lumiére. [A.P.] 

Dans le ch. 1.5 des IPK,, Utpaladeva s’attache 4 montrer que la 
perception est possible seulement si l’objet percu (et non pas seule- 
ment la conscience qui l’appréhende) a pour essence prakasa. 
Dans ses commentaires 4 IPK, 1.5.2 (mais aussi, déja, dans TA 
10.19-97b), Abhinavagupta réfute longuement des conceptions ri- 
vales du rapport de la conscience 4 ses objets, notamment celle des 
Bhatta Mimamsaka (selon laquelle prakatatd, le fait d’étre mani- 
feste, serait une propriété ajoutée a l’objet par l’acte cognitif) et 
celle des Prabhakara Mimamsaka (selon laquelle prakasa serait 
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une propriété appartenant au seul sujet et causée par l’acte cogni- 
tif). I] montre que dans ces deux perspectives, incompletes car 
elles admettent que la connaissance est prakasa mais se mépren- 
nent sur le sens de cette affirmation, la conscience perceptive, qui 
suppose une fondamentale relation (sambandha) entre l’objet et le 
sujet, demeure inexplicable (sur cette controverse, voir RATIE 
2011, pp. 316-337). Pour montrer que les objets eux-mémes con- 
sistent en prakdSa au sens ou ils ne sont que des manifestations 
(abhdsa*) de la conscience ou des aspects (akdra) qu’elle assume, 
Utpaladeva et Abhinavagupta s’approprient des arguments déve- 
loppés par les bouddhistes Vijiianavadin et citent notamment Dhar- 
makirti 4 plusieurs reprises (voir RATIE 2010b; sur 1|’influence 
considérable de la tradition bouddhique dharmakirtienne sur la 
Pratyabhijfia en général, voir TORELLA 1992). Ils ne s’en séparent 
pas moins de maniére ostentatoire du Vijnanavada en ce qu’il con- 
sidérent que l’essence méme de prakdSa est la prise de conscience 
(vimarsa : voir IPK, 1.5.11 et ses commentaires) et que c’est cette 
créativité essentielle, plut6t qu’un mécanisme impersonnel de 
traces résiduelles (samskara) ou d’imprégnations (vdsanda), qui est 
la source de la variété phénoménale. [I.R.] 
— aham. 


prakaSsananda, n.m. {O], lumiére et félicité ; light and bliss; Licht 
und Wonne. 

[A] Le composé apparait souvent dans la littérature Sivaite 
exégétique mais y est rarement expliqué. Bhaskarakantha |’ inter- 
préte comme signifiant «la félicité qui consiste en lumiére » 
(Bhaskari in IPV, vol. 1, p. 29 : yah prakasanandah — prakasaripa 
Gnandah...), mais les auteurs moins tardifs le comprennent plutét 
comme un dvandva signifiant « lumiére et félicité » (voir par ex. 
Vitti ad IPK 4.6, p. 75 ou IPVV, vol. 2, p. 135, ow le composé ap- 
parait au duel). La plupart des textes qui l’emploient affirment que 
la divinité supréme (Paramesvara*, etc.) consiste en prakdsa* et 
dnanda* au sens ou elle en est saturée (maya, ghana: voir par 
ex. Vrtti ad SD 1.29, p. 23; SpN ad SpK 1.2, p. 9; NTU ad NT 
1G 40ab, vol. 2, p. 20, NTU ad NT 21.63, vol. 2, p. 288, etc.). 
L’individu (qui, selon les sivaites non dualistes, n’est autre que Pa- 
rameSvara mais n’en a pas pleine conscience) appréhende les deux 
attributs mais incomplétement, et sans réaliser qu’ils caractérisent 
"essence de sa subjectivité : IPKVrtti ad IPK; 4.6 (p. 75) précise 
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que les trois qualités (guna*) constituant l’expérience de l’individu 
ne sont que des formes objectivées et incomplétes de prakdsa et 
ananda, le sattva* étant leur présence, le tamas*, leur absence, et 
le rajas*, une combinaison des deux premiers. Lumiére et félicité 
ne sont pas congues comme les qualités d’une substance statique, 
mais comme |’expression méme de |’autonomie ou de la liberté 
(svatantrya*) de la divinité : c’est l’action (kriya*) méme du Sei- 
gneur — a savoir son statut d’agent (kartrta) — qui « consiste en/est 
saturée de la lumiére et de la félicité suprémes » (paramaprakasa- 
nandamayi, IPKVrtti ad IPK, 4.6, p. 75). Abhinavagupta explique 
qu’il en va ainsi parce que l’essence de prakdsa est le dynamisme 
de vimarsa*, la prise de conscience (IPV;, vol. 2, p. 288 : « parce 
que la lumiére n’est pas quelque chose de plus que la prise de 
conscience », prakaSasya vimarsavyatirekat), et parce que la félici- 
té n’est que la réalisation par la conscience de sa propre plénitude 
ou autonomie (voir par ex. IPVV, vol. 2, p. 177), or étre agent sig- 
nifie étre autonome (IPV), vol. 2, p. 288: «et c’est ce méme 
[statut d’agent] qui est félicité, parce qu’il consiste en un repos en 
soi-méme du fait qu’il est dépourvu de toute intentionnalité vis-a- 
vis dun Autre », paraunmukhyatyagena svatmavisrdantirupatvac 
ca saiva Gnandah). Bien qu’ils soient présentés comme une paire 
d’attributs de la divinité, prakasa et Gnanda sont donc en derniére 
instance une seule et méme réalité, 4 savoir la liberté de la cons- 
cience (voir par ex. IPV;, vol. 1, p. 14: le Grand Seigneur « a pour 
nature ultime la liberté, [a savoir] une lumiére et une félicité 
ininterrompues », anavacchinnaprakasanandasvatantryaparamar- 
thah ; cf. par ex. MM, p. 6: le Supréme Seigneur Siva est « carac- 
térisé par la liberté, dont la nature ultime est une lumiere et une 
félicité éternelles et ininterrompues », nityanavacchinnaprakasa- 
nandaparamarthasvatantryalaksanah). [1.R.] 

[X{] Durch ,,Licht und Wonne“ (prakasananda) ist nach dem 
LT die sakti* gekennzeichnet (LT 18.18a, 30d [an diesen beiden 
Stellen als sabdabrahman*], 20.6a, 29.28cd, 45.100ab, 52.1cd). 
Durch prakasananda bzw. prakasahlada (,,Licht und Erquickung"), 
welche vermutlich als Synonyme zu werten sind, ist nach der ParS 
der Gott, der hdher als der Héchste (pardatpara*) ist, gekennzeichnet 
(ParS 7.478d, 25.49d, 57d; vgl. auch 25.90cd), aber auch SudarSsa- 
na*, die kriyasakti* Gottes (AhS 3.48a; ParS 24.16d, 25.58c-60b). 
Der Begriff prakasananda ist méglicherweise aus dem kaschmuiri- 
schen Sivaismus entlehnt. Vgl. RASTELLI 2006, pp. 490f. [M.R.] 
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prakrti, n.f. (O], matiére originelle ; matter; Materie. 

1. [A] The primal matter of the Sankhyas. Syn. avyakta, pra- 
dhana, etc. In Saiva ontology, prakrti is still the source-matter for 
the tattvas* that the Sankhyas held to evolve from it, but many 
tattvas have been added above it, and it has been relegated to the 
status of a secondary matter by the addition of maya*, “primal 
matter’, at a level of subtlety beyond it. According to Ramakan- 
tha’s interpration of RauSS 2.1Sabe, prakrti, like raga* and im- 
pure vidya*, does not evolve directly from maya, but rather from 
kala (1.3)*. In Saiva cosmography, prakrti has had worlds (bhuva- 
na*) placed within it. These vary somewhat from Tantra to Tantra 
(in SvaSS 4 they are the worlds of the devayonyastaka* and of the 
yogastaka*; in MVT 5.24-25b they are just those of the yogastaka; 
elsewhere they are those of the krodhdastaka*). In some Tantras, an 
extra tattva has been drawn out of prakrti: v. s.v. guna (1). It is dif- 
ficult to escape the conclusion that prakrti has become an anachro- 
nism with no clear réle in the classical theology of the Siddhanta. 
[D.G.] 

[xt] Auch im Pfficaratra ist die prakyti, wie im Sankhya, die 
Grundlage, aus der die tattvas hervorgehen. Die prakrti steht auch 
hier haufig einem geistigen Prinzip gegeniiber, das purusa, Gtma- 
tattva oder isvaratattva genannt wird (fiir Belege v. s.v. tattva [1]). 

Visnus Sakti* wird manchmal mit der prakyti identifiziert und 
als para/parama prakrti und jagatprakrti bezeichnet (z.B. AhS 
5.28; LT 4.51ab). [M.R.] 

2. [A\] “Productive” evolutes as opposed to evolutes that are 
unproductive “end results” (vikrti [1]*). The RauSS identifies ten 
prakrtis and sixteen vikytis: kalavyaktam guna buddhir ahankaras 
tathaiva ca| tanmdatrani tatha parca etah prakrtayo daSa || indri- 
yani dasaikam ca mahabhitani pafica ca\ vikarah sodasa tv ete 
yais tu sarvam idam tatam || (10.99-101). [D.G.] Cf. the seven 
prakrtivikrtis of SK 3. [J.T.] 

3. In mantroddhara*, prakrti may signify the consonantal base 
of a bijamantra* or group of bijamantras. See, e.g., ParT 6.29ff., 
where the miilamantra*, brahmamantras (v. s.v. pafica brahmani) 
and angamantras* are formed by adding different vowels to H, 
which is identified as the prakrti. See also SvT 6.20. 

— kita. 

4. The basic model of a rite (e.g. Mrg kp 8.47ab) from which 
deviations (vikrti [2]*) are possible (e.g. Mrg kp 6.52ab). 
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5. In the mantroddhara of the Ni, prakrti signifies the vowel A: 
see, e.g. GuSii 13 and 15 passim. [D.G.] 

[xt] Name of the phoneme kK (JayS 6.40cd; AhS 17.12ab; LT 
25.11ab; SriprsS 50.41¢d). [M.R.] 

6. [O] V. s.v. pratikyti. [D.G.] 


prakrtyadi, n.nt. [O], matiére originelle, etc. ; matter, etc.; Materie 
und die tibrigen. 

[A\] The nine tattvas (1)* beginning with prakyti* that consti- 
tute the universe according to the USi of the Ni (see tattva [1]): 
thus Kir 22.52; Mrg kp 8.154; DiU 5.20-21 (T. 127, p. 18); 
TSB(D) 9.185. [D.G.] 

— navatattvadiksa. 


prakriya, n.f. [A\], hiérarchie ; hierarchy; Hierarchie. 

1. V. s.v. kulaprakriyd, tantraprakriyd. 

2. A Saiva term for cosmography or “cosmic hierarchy” (cf. 
adhvan*, bhuvanakrama*) and therefore sometimes used also for 
the cosmos itself (e.g. Ni USt 1.13, fol. 23v). The term appears in 
early Tantras and remains current at least into the exegetical litera- 
ture of the eleventh century: NiMukh 4.96 (fol. 17v); NaSt 2.22 
(fol. 32v); US@ 4.51¢e-52b (= SvT 11.199, fol. 27v); GuSii 2.96, 
4.4, 7.306-308 etc. (fols. 47r, 5ir, 69r); Kir 8.1; SJU(G) 30.69-70 
(verses 67-68 in the Tanjore ed.’s 2nd numeration); MK 76; MatP 
vp 16.13; Ramakantha’s commentary on PMNK 58; TA 8.5 and 
8.11; TS, ahnika 7; Ksemaraja’s commentary on SvT (e.g. ad 
10.516c-517b). [D.G.] 

See also PBY(H) 33.1 sqq., 86.55 etc.; TSB(D) 9.78; Vijfiana- 
bhairava 57. [J.T.] 


prakriyanda, n.nt. [A\], oeuf cosmique ; cosmic egg; kosmisches Ei. 

The cosmic egg of Puranic cosmography, the brahmdanda* is, 
according to MVT 2.49 (in which it is referred to as the parthivam 
[andam]), the outermost of four concentric cosmic eggs, the others 
being the prakrtyanda (also known as the milanda), the mayan- 
da*, and the saktyanda*. These are, according to Ksemaraja, what 
the Svacchandatantra (SvT 11.29-31) refers to as the prakriyandas, 
though that text neither names them, nor refers to their being four, 
but states instead that they are infinite in number. Abhinavagupta 
uses the four “eggs” (e.g. in PS 4), not simply as cosmographic 
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categories, but as labels for different grades of constriction of ex- 
perience. For further discussion and references, see appendix 5 
(pp. 323-326) of BANSAT-BOUDON/TRIPATHI 2011. Scriptures of 
ihe Siddhanta refer only to one such egg, the brahmdanda. [D.G.] 


prakriyaSastra, n.nt. [A]. 

An authoritative work that gives information about cosmogra- 
phy (prakriya*). The expression occurs, for instance, in MK 76. 
[D.G.] 


praksobha, n.m., v. 8.v. ksobha. 


pracchannapata, n.m. ou nt. [O], tissu couvrant ; covering cloth; 
bedeckendes Tuch. 

[A] A cloth used to cover or conceal a temple marti* or lin- 
ga*. According to PKam (4.279 and 415), the image must be cov- 
ered at the end of dvdrapujd*, after it is bathed, when offering nai- 
vedya*, and at the end of the sandhya* worship (dvdrapujdvasdane 
tu snanante ca nivedyake | sandhyavasane niksepyam pracchanna- 
patam uttamam ||). SaA (T. 1016, p. 7b), where the term is pra- 
cchinnapata, suggests that one covers the image so that rogues, the 
diseased, nonbelievers and so forth do not set eyes on it. 

[Xt] Cf. ParS 3.68: pracchannapatasamyuktam piijakale pra- 
pijayet | papisthan asramabhrastan nastikan vai na darSayet ||, “At 
the time of worship, one should worship with a cloth covering [the 
image]. One must not display the image to sinners, those who have 
lost their caste, and unbelievers.” [S.H.] 


pracchadana, n.nt., v. s.v. dcchddana. 


pranava, n.m. ou nt. [O]. 

1, The omkara, OM*. There are myriad uses of this mantra in 
tantric sources, both alone and prefixed to other mantras: see, for 
example, s.v. dipana, dhruvadsana, pranavapitha, pranavarghya, 
etc. Adding om to the beginning and namah to the end of a name in 
the dative is a standard device for generating mantras (thus, e.g., 
SP4 2.108cd: svanamabhis caturthyantaih pranavadinamo ’nta- 
kaih): v. 8.v. padamantra. 

[4] One Tantra in particular seeks to reduce mantric diversity 
by using only this pranava for everything: the Satika-Kalottara. 


508 


pranavarghya 


This is a radical extension of a policy of mantric simplification that 
we find in the 200-verse, 350-verse, 700-verse recensions of the 
Kalottara, which employ the prasdada* and its inflections. The pra- 
sada was itself perhaps inspired by the pranava, as perhaps all bi- 
Jamantras* are. The pranava may be divided up into differing 
numbers of mantra-elements: four, five, twenty-nine, thirty-eight 
(v. s.v. kald [4]), and also eight and thirty-two (in Ni NaSi 4.91- 
98). It may be called by other names, such as taraka*, dipaka*, 
dhruva (4)*. [D.G.] 

2. SvTU ad 6.3 states that the referent of pranava may be ei- 
ther niskalanatha*, i.e. HUM, or OM, for they possess equivalent 
“pervasion” (vyapti): sa pranavo niskalanathah, tadabhinnavyapti- 
kah omkaro ’ pi |. Like om and some other pindamantras* or milla- 
mantras*, the pranava HUM is analysed as containing multiple 
phonic elements (kala [4]*), which are meditated upon sequen- 
tially in the yogic process of uccadra*. See s.v. uccara, paficapra- 
nava, mantroccara. 

In teaching nyasa* of the navaksard vidya* onto the body, 
PBY(H) 12.60cd refers to HUM, the bijamantra of Kapalisabhaira- 
va, aS bhairavapranava (sikhaya[m] pranavam nyasya bhairava- 
khyam na samsayah), which the text usually designates by the term 
smarana*. [S.H.] 

The sivapranava* is identified as HUM in the VBh commentary 
of Sivopadhyaya. [H.I.] 

— mayapranava, bhairavapranava, Saktipranava. 


pranavapajicaka, n.nt., Vv. 8.V. paficapranava. 


pranavapitha, n.nt. [O]. 

1. [A] A name of Odiyana* : see SANDERSON 2007, p. 265, 
especially n. 99. [H.I.] 

2. [Xt] Sich auf dem pranavapitha zu befinden, bedeutet fiir 
einen Mantra, da8 er mit der Silbe om* beginnt (SatS [V] 9.17a [= 
IS 23.244c]; LT 45.87b). [M.R.] 


pranavarghya, n.nt. [A\}. 

This is a water prepared for the water-offering made to guests 
known as arghya* (or argha). Two water preparations for this pur- 
pose are commonly distinguished in paddhatis*: the sivarghya* 
and the samanyarghya*, of which pranavarghya is a synonym. 
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Other water-offerings are made to guests for cleansing the mouth 
(Gcamana*) and the feet (paddya*); but arghya is for washing 
hands. 

The samanyarghya may be called pranavarghya because it is 
prepared with the pranava*: the preparation, according to the AP 
(p. 53, quoted SP1, p. 139, passage 37b), involves purifying the 
vessel (arghyapatra*) with the astramantra*, filling it with water 
while uttering the hrdaya* ending with VAUSAT*, and venerating it 
seven times with ov*. As BRUNNER observes (SP1, p. 138, n. 1), 
the sivarghya is for the worship of Siva, whereas the samanyar- 
ghya is for the worship of subsidiary figures, such as the dvadrapa- 
lakas* (who tend to be sprinkled with the arghya to symbolise the 
washing of their hands). The expression pranavarghya seems to 
appear first in the SP (SP1 3.1, SP2 1.31, SP3 1.16, SP4 2.104) and 
is thereafter infrequently encountered in South Indian Temple 
Agamas (PKar 62.39; Rau kp 46.40; KumT 37.2). Different classi- 
fications of water-preparations are to be found in the Mrg and SvT: 
v. s.v. paSvarghya. {D.G.] 


pranavasana, n.nt. [O]. 

[A] Syn. dhruvasana*. A seat or throne consisting of the 
pranava*, OM*. The Gcarya* mentally creates such a throne to seat 
the initiand upon in what Narayanakantha identifies (ad 7.69) as 
the samayadiksa* in Mrg kp 7.54 and 7.61 (thus also SvT 3.130 
and SP3 1.97). A pranavasana is also used for the initiand at the 
moment of determining his initiatory name (diksaGnaman*), e.g. in 
SvT4.56, and Mrg kp 8.57. Although the mantra itself appears to 
be the seat elsewhere, in his commentary on the latter passage 
Narayanakantha might mean to imply that darbha grass is spread 
as a seat while uttering the pranava: pranavendsanam nyasya. 
Such a seat or throne may also be used for setting down ritual ob- 
jects, such as a conch (Mrg kp 8.201), the pavitrakas* (AP, p. 
174), water-pots with mantras installed in them (SP4 2.141 and 
197), a mortar (Mak 4.227) and also deities (SvT 9.20, 13.2: SP3 
8.5 and 12; UKam 30.75; UKar 2.66). [D.G.] 

[Xt] Der Begriff pranavadsana wurde in den Samhitas bisher in 
zwei Kontexten gefunden. Der eine sind Verse zur Einladung 
(Gvahana*) des Gottes im Rahmen der pratistha (1)*. Hier wird 
der Gott als ,,auf dem pranavasana befindlich* (pranavasanastha) 
bezeichnet (SatS [V] 25.119 = ParS 15.354 = 1S 18.231). Der an- 
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dere Kontext ist die Initiation (diksa*), wo bei der Reinigung der 
tattvas (1)* die bijamantras* der Elemente in den Herzlotos des 
Schiilers auf ein pranavdsana gelegt werden (SatS [V] 19.81 <: IS 
21.360c-361b). pranavadsana muB wohl auch hier ,,ein aus dem 
pranava bestehender Thron“ bedeuten. |M.R.] 


pratikrti, n.f. {O], représentation, effigie ; likeness, effigy; Bildnis, 
Abbild. 

Sometimes syn. pratimda*, prakyti, krti, marti, puttali. 

1, [A] A ritual effigy used generally for “magical” purposes. 
The early Ni GuSwt describes their creation from substances as 
various as soil, wood, salt, ash, sesame, and cow products — for in- 
stance, wood from a cremation pyre (citikdstha, Ni GuSi 14.116) 
or dung of a brown cow (kapilaya gomayena, Ni GuSi 14.83). 
Rites with pratikrtis often involve e.g. smearing them with sub- 
stances and mantric manipulation of the target’s (sa@dhya*) name or 
the syllables thereof. Note for instance SvT 6.72-76, which de- 
scribes use of a pratikrti for driving away (uccdtana*) enemies: “I 
shall now teach the driving away of haughty enemies. Crow and 
owl feathers, horse and camel urine, and soil: a wise one, after 
making a pratikrti [with these], should smear it with the blood of a 
crow. He should stick crow and owl feathers into its anus. He 
should bury it in a crossroads. Then, after lighting a fire from a 
cremation ground (S‘masdndgni) on top [of it], he should make 
homa* offerings of crow and owl feathers into that, O pious wom- 
an, together with windswept leaves (udbhrdntapatrdni), infused 
with horse urine. He would drive away the one at whom [the rite} 
is directed, whose name is placed (vinyasta) at the end of the 
mantra, enclosed with an initial and final yA with H at the end. The 
enemy wanders the earth like a crow, afflicted with disease.” (uc- 
catanam pravaksyami Satrunam garvitatmandam | kdkolitkasya pa- 
ksam§ ca kharostramitramrttika || krtvd pratikrtim prajfiah kdka- 
raktena lepayet | kakolikasya paksams ca gude tasya viniksipet | 
tam catuspathe nikhanet Smasandgnim athopari | prajvdlya homa- 
yet tatra kakapaksams ca suvrate || udbhrantapatrasahitan khara- 
mitrena bhavitan| yasya nama samuddisya yakadrddyantarodhi- 
tam || mantrdvasdne vinyastam visargdntam pracdtayet | bhramate 
kakavat prthvim Satrur vydadhinipiditah ||). While pratikrtis are 
typically used to establish control over another individual, PBY(H) 
5.70-75 describes their use for gaining power over a town (naga- 
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ra), village, or another location. In the first case, the pratikrti is 
made of soil from the town gate (nagaradvara). 

In TS 14, Abhinavagupta mentions a procedure using a 
pratikrti by which the dcdrya* may give putrakadiksa* to an indi- 
vidual not physically present (paroksa), whether living or dead: 
“'The dcdrya] should visualize [the initiand] before him, or place 
his pratikrti before him, made of darbha-grass, cow dung, etc.” 
(paroksadiksayam jivanmrtariipayam agre tam dhyayet tadiyam va 
pratikrtim darbhagomayddimayim agre sthapayet, TS 14.13). Cf. 
TA 16.94c-95 and TA 21 (a chapter on paroksadiksa*). 

In some contexts, pratikrti may refer to a two dimensional 
drawn figure representing the being at whom a rite is directed. This 
is more common with the synonyms krti and pratima. For krti in 
this sense, see e.g. PBY(H) 5.32 and TSB(D) 21.238b (padadhiilim 
ca samgrhya smasdane krtim alikhet), for pratima, see e.g. PBY(H) 
28.23 and Udd, ch. 9 (p. 36), the latter describing a rite in which one 
draws the figure of a woman on birch bark with saffron (kasmi- 
rakunkumena bhirjapattre strisadrsim pratimam vilikhya ...). [S.H.] 

KKGU 52r prescribes an effigy (pratikrti) to be pierced on the 
chest to make a possessing spirit leave. In this passage, pratikrti 
and prakrti alternate to denote effigy. SYM 24.26 uses prakrti in 
this meaning, and this word is also more common in the KKGU 
(see ergaS0r,S2ena3r, S3ves4 ae 

[xt] Auch im Paficaratra werden pratikrtis fiir ,,magische“ 
Zwecke verwendet. Diese Zwecke sind die Vertreibung oder Ver- 
nichtung von Feinden oder bésen Wesen, aber auch das Herbeifiih- 
ren und Unterwerfen von diesen oder, ganz allgemein, die Er- 
fiillung aller Wiinsche. Hergestellt werden diese Abbilder aus 
Reis- oder masa-Bohnenmehl, Kuhdung, Holz, Metall oder dem 
Staub von den FiiBen des Feindes. Sie werden je nach Zweck im 
Ritual meist zerschnitten, durchbohrt, ,,geschlagen“ (v. s.v. tada- 
na), oder man steigt ihnen mit dem FuB auf die Brust (SanS Siva- 
ratra 3.92-93, 109c-110, 184c-186b; ParS 15.37-38b, 16.30; PadS 
cp 25.109-112b, 225-226b, 33.186c-187b). 

— nigraha (2). 

2. Wie auch auBerhalb der tantrischen Traditionen iiblich (vel. 
HDk§, vol. IV, pp. 224f.), konnen die Besiattungsrituale fiir einen 
Verstorbenen, dessen Leichnam abwesend ist, mit Hilfe eines Ab- 
bildes (pratikrti) von diesem durchgefiihrt werden; siehe JayS 
24.76-105b. 
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3. Kultbild. Syn. arca (2)*, kautuka (2.1)*, bimba*. Siehe z.B. 
PadS kp 11.1, 5; BhT 4.8. [M.R.] 


praticchumma, praticchomma, nn.-f., v. s.v. pratimudra. 


pratibimba, n.nt. [A], reflet ; reflected image; Spiegelbild. 
Théorie exposée dans le 3° chapitre du TA (1-66) selon la- 
quelle la divinité supréme, qui est pure lumiére (prakasa*), mani- 
feste l’univers comme une projection lumineuse (Gbhdsa*) reflétée 
sur elle-méme en tant que Conscience, comme sur un écran : tout 
brille en elle comme un reflet dans un miroir. L’image originelle 
ainsi reflétée est ce que la divinité fait apparaitre en elle en une 
intuition lumineuse créatrice (pratibhad*). « Comme en un clair mi- 
roir apparaissent sans se confondre la terre, |’eau, etc., ainsi, en cet 
unique Seigneur qui est pure Conscience, [brillent] tous les modes 
d’existence de l’univers » (nirmale makure yadvad bhdanti bhiimi- 
jaladayah | amisras tadvad ekasmims cinnathe visvavrttayah Nome 
3.4). Voir SILBURN /PADOUX 1998, pp. 139-151. [A.P.] 
Abhinavagupta précise par conséquent que |’analogie du reflet 
n’a pas pour but de suggérer la présence d’un objet reflété (bim- 
ba*) hors de la conscience, mais simplement le caractére ontologi- 
quement dépendant des phénomenes vis-a-vis de ce qui les mani- 
feste (TA 3.56-57 ; cf. par ex. IPVV, vol. 2, p. 81). Il réfute égale- 
ment une théorie optique (probablement Naiyayika : comparer par 
ex. TA 3.12 avec la définition de pratibimba dans NBh, p. 161 ; 
sur l’optique dans le Nyaya-Vaisesika, voir PREISENDANZ 1989) 
selon laquelle le reflet ne serait pas un objet de perception a part 
entiére, mais seulement le résultat du mouvement des rayons visu- 
els rebondissant (pratiV phal) sur la surface de |’ objet réfléchissant. 
Selon cette théorie, la perception du reflet n’est en fait que la per- 
ception de l’objet reflété, lequel est appréhendé par une illusion 
d’optique due 4 ce mouvement des rayons visuels comme étant 
situé sur l’objet réfléchissant. Abhinavagupta défend au contraire 
(TA 3.14-15) la thése selon laquelle la perception du reflet vise un 
phénoméne distinct de |’objet reflété. La controverse a évidem- 
ment des enjeux métaphysiques : Abhinavagupta entend montrer 
que l’analogie Sivaite non dualiste de l’univers comme reflet ne 
souffre ni une interprétation dualiste (selon laquelle l’univers reflé- 
té par la conscience existerait hors d’elle) ni une interprétation illu- 
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sionniste (selon laquelle cet univers reflété n’aurait aucune réalité). 
[I.R.] 
— darpana. 


pratibha, nf, [A], intuition illuminatrice ; illuminating intuition; 
erleuchtende Intuition. 

Notion importante dans la Pratyabhijiia et chez Abhinavagupta. 
Utpaladeva (IPK 1.7.1) la définit comme la révélation a la cons- 
cience de la succession des objets sur quoi elle porte en tant qu’elle 
est le sujet lumineux connaissant, intemporel, identique au su- 
préme Seigneur. « L’indépendance absolue du Seigneur a |’égard 
de son aspect d’univers est ce que l’on célébre comme supréme 
pratibha, Déesse incomparable. » (ananyapeksita yasya viSvatma- 
tvam prati prabhoh| tam param pratibham devim sangirante hy 
anuttaram ||), dit Abhinavagupta (TA 3.66). 

pratibha, c’est briller (Vbhd) vers ou pour (prati) un sujet 
percevant. Ce serait, ainsi, |’objectivité en tant qu’elle est percue, 
recue, par un sujet, mais un sujet qui en est en réalité |’auteur, le- 
quel, dans ce systéme, n’est autre que le Sujet percevant supréme, 
la divinité, Conscience supréme. Celle-ci, qui est lumiére cons- 
ciente, percoit en elle-méme |’ objectivité qu’elle crée et qui lui est 
intérieure. Voir TORELLA 1994, p. 136 et SILBURN PADOUX 1998, 
pp. 54, 145, 151. [A.P.] 

— abhasa, prakasa, pratibimba, vimarsa. 


pratima, nf. [O], image de culte, sculpture ; cult image, sculpture; 
Kultbild. 

1. [A] This is probably the most widely used expression for an 
iconic representation of a divinity. Thus the Kir, which speaks of 
three types of linga*, namely avyakta (viz. an ordinary linga), 
vyaktavyakta (viz. a mukhalinga*), and vyakta, defines the last of 
these by referring to it as a pratima (Kir 52.2). The term bera*, a 
synonym in later literature, does not seem to occur in the sense of 
pratima until the 12" century. In the Ni (GuSa 10.74-75, 10.127, 
11.84), however, pratima is used only to refer to what is more 
typically called pratikrti*, both in the Ni and in other works, e.g. 
VsikhT 268-270. [D.G.] 

[<¢] Auch im Paficaratra ist pratima ein sehr haufig gebrauch- 
ter Ausdruck fiir das Kultbild. Es gibt aufgrund von unterschiedli- 
chen Kriterien mehrere Unterscheidungen von Kultbildern. Drei 
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Arten von Kultbildern sind das dreidimensionale (citra*), das in 
Form eines Reliefs hergestellte (ardhacitra* [app. vol. 2]) und das 
gemalte (citrabhasa*) Kultbild; fiir sechs Arten je nach ihrer Funk- 
tion v. S.v. arcd (2); weiters werden aufgrund ihres Materials fiinf 
(SanS brahmaratra 7.1c-2b; NaS 13.3c-4b), sechs (PadS kpevie2) 
oder sieben Arten von Kultbildern unterschieden (VisnuS 14.2). 

Neben pratima werden z.B. die Begriffe arca, kautuka, bimba, 
bera iiblicherweise synonym gebraucht. MarkS 9.21-22b jedoch 
unterscheidet zwischen bera, linga, bimba und pratima. Die 
Charakteristika dieser vier Arten sind allerdings nicht ganz klar: 
bera ist ein rituell aufgestelltes Kultbild (?sthapitamarti), linga ist 
ein Kultbild ohne bestimmte Form (arapa), bimba besteht aus Me- 
tall (lohamaya), und pratima ist ein kiinstlich hergestelltes 
(?krtaka) Kultbild. [M.R.] 

2. [O] V. s.v. pratikrti. 


pratimajalpa, pratimadjalpana, nn.nt. [A\}, faire parler les ima- 
ges ; causing images to speak; das zum Sprechen Bringen von 
Kultbildern. 

A siddhi* referred to in KJN (4.3a, the prose following 4.15, 
and 14.61c) and KMT (17.44). KJN pairs this with the ability to 
make vessels and rocks burst apart (ghatapasanasphotanam, 4.3b 
and 14.61d; cf. the prose after 4.15). Cf. the siddhi of making pra- 
timads* move, mentioned in CMSS(D) 3.50c (pratimacalanam 
kuryat, “he could make images move”) and UKA(D) 2.56d (prati- 
madisu cdlanam, “making images and so forth move”). pratima- 
jalpana might more specifically refer to making images speak 
words of prognostication (subhasubha). Cf. jalpayanam kumari- 
nam, “causing maidens to speak,” in a list of siddhis in KMT 
17.45; that their words are prognosticatory is indicated by rites for 
inducing maidens to speak accordingly in KMT 7.54 and 23.71. 
(Cf. references to the prognosticatory speech of Yoginis*, e.g. 
PBY[H] 14.217ab). [S.H.] 


pratimapaficaka, n.nt. [XX], pentade d’images ; group of five im- 
ages; Fiinfergruppe von Kultbildern. 

Nrsimha, Varaha, Vamana, Trivikrama and Vasudeva in Vis- 
variipa form make the pratimapaficaka (DevaP 4.6). Note that 
Vamana and Trivikrama are counted separately here. [D.A.] 


515 


ratimadsthapana 


DVQUQRGSINQPONQ eS 
pratimasthapana, bimbasthapana, mirtisthapana, nn.nt. [Oo], 
installation d’une image ; installation of an image; Aufstellen eines 
Kultbildes. 

Such expressions are found primarily in the post-12th century 
Temple Agamas, for instance in Aj ch. 40, where pratimasthapana 
refers to the entire process of installing and worshipping a divine 
image within a temple. Cf. e.g. ParS 15.951 (bimbasamsthapana), 
19.300, etc. [S.H.] 

— pratistha (1), bimba, bera, marti, sthapana. 


pratimudra, nf. [AA], mudra de réponse ; answering mudra; Ge- 
gen-mudra. 

Syn. praticchumma, pratichomma, praticchummaka, praticho- 
ma, etc. 

When a practitioner recognises a Yogini* in that he identifies 
her family, he should show certain secret signs (mudra*/chomma*) 
to convey his recognition. The signs to show depend on the Yo- 
gini’s type or family and are usually related to it in some way (e.g. 
mudras referring to Visnu’s attributes, the cakra- (v. s.v. cakra) 
and sankhamudrds*, are prescribed for Vaisnavi Yoginis). Then 
the Yogini is to reply with a counter-sign, which is called a prati- 
mudra. See PBY(H) 73.48 and 77; SYM 29.24 sqq. and TSB 9.301 
sqq. In Saiva Tantras, it usually seems to be the practitioner who 
starts communication with the Yogini, unlike in Buddhist Tantras, 
where the Yogini may also take the initiative. See, however, SVTU 
ad 15.31ff. After the explanation of the Yoginis’ sign language 
(chummaka*), the text of the SvT expounds the sddhaka*’s sign 
language. Ksemaraja calls the latter pratichummakd and under- 
stands that the sa@dhaka must show it in reply to the Yogini. The 
text itself does not make this sequence of actions explicit, but 
appears to suggest it. [J.T.] 


prativarana, n.nt., prativarand, prativarant, prativaranarekha, 
nn.f. [O], ligne encerclante ; bordering line; Grenzlinie. 

[A] A line encircling the central lotus in a mandala*, touching 
the tips of the lotus petals (see TAV ad TA 31.84: daldgravartini 
vrttarekha). Its colour is usually white. See also Kir 20.22; TSB 
9.106; MVT 9.26; KKKA 2017; SP4, p. 123; TA 31.80, 31.94. 
[J.T.] 
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SJU(G) 8.63 (borrowed in SauraS 8.10) states that the encir- 
cling line lies outside the lotus. [D.A.] 


[Xt] The terms prativaranarekha and prativadrana are men- 
tioned in PausS (B) 8.72, 10.71 and VisnuS 9.66. [M.R.] 


pratistha, n.f. [O], installation ; installation; Installieren. 

1. [A] pratistha is both the commonest generic term for all 
rituals of installation of a liriga* (a category which, since it may be 
vyakta, avyakta or vyaktavyakta, includes also images and mukha- 
lingas*), and it is also, according to such paddhatis* as that of 
Somasambhu, a term for one of five sub-types of installation (SP4 
1.3-5): 1. pratistha is an installation in which the liriga is first 
joined to the brahmasila*, before having the pindika* slid down 
over it; 2. sthapana* is an installation in which the liriga is simply 
inserted into the pitha; 3. sthitasthGpana* is one performed for a 
linga which has been fashioned in one piece with its base; 4. ut- 
thapana* is a reinstallation after a damaged linga has been ex- 
tracted; 5. Gsthapana* is a ritual conducted after the liga has al- 
ready been fixed in place. Again according to Somasambhu (SP4 
1.1cd), the defining act of pratistha is the effecting, by means of 
mantras, of a union between the linga, which is Siva*, and the 
base, which is Sakti*: pitham Saktih sivo lingam tadyogah sd [scil. 
pratistha] sivanubhih. (Cf. Aj 18.244.) 

As BRUNNER shows (1998, pp. vi-ix and xviii), however, these 
interesting definitions are somewhat theoretical, and even Soma- 
Sambhu himself appears to pay no attention to them elsewhere. 
One might expect such definitions to emphasise a moment of 
instilling with life through mantras, but they do not (see, however, 
pranapratistha*). 

Considerable development in the details of the long ceremony 
of pratisthad can be traced from what may be the earliest Saiva ac- 
counts, namely those of Ni GuSi 1 and 2, followed by SJU(G) 19 
and Kir 51-57, through to that of Somasambhu. Accounts often 
begin with the selection of the ground (bhapariksa*), of the mate- 
rial for the liriga and of the participants in the ritual; they include 
the preparation of one, two or more mandapas* for washing, for 
adhivasa*, for tracing the characteristic marks (laksanoddhara*) 
of the liga (a defining moment equivalent to netronmilana* for an 
image, according to SP4 2.177), and for superimposition of man- 
tras and other homologised entities upon it; and they culminate in 
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the setting in place of the various constituent parts of the image 
(brahmasild, pitha*, linga, pindika) and the rewarding of the offi- 
ciants. pratisthd is in a wider sense not only a ritual installation of 
lingas, but all ritual related to the construction of the architectural 
space that encloses them. The expression is also used for the 
foundation of other constructions (see, e.g., kipapratistha*). 

Typically, accounts up to and including that of Somasambhu 
give hints that reveal that they are sometimes speaking of the 
installation of images for sadhana* or for private worship (see, e.g. 
BRUNNER 1998, pp. 68-69, n. 2, commenting on ...muktyai, bhuk- 
tyai...) and sometimes of the installation of images for public tem- 
ples. The Nisvasa’s account, although it includes subjects that can 
surely only be relevant to large-scale (and therefore probably pub- 
lic) worship, such as a typology of vimanas* (Ni GuSt 2.20ff.), is 
bracketed (end of GuSi 1 and beginning of GuSu 3) by explana- 
tions to the effect that the pratisthd is taught to meet the sddha- 
ka*’s need of a linga in order to begin sadhana. The Kirana, by 
contrast, occasionally labels options that are to be followed in a 
private house (mandira) in contradistinction to options that are to 
be followed in a temple (prasdda*), and indeed it gives directions 
(Kir 19.14ff.) for the construction of a private temple (devatagrha) 
in the north-east corner of a private house. 

The hitherto little studied pre-eleventh-century works whose 
colophons characterise them as pratisthdtantras, namely the Ma- 
yasangraha, Mohaciidottara, Devyamata and Pingalamata, as well 
as South Indian Temple Agamas composed from the twelfth cen- 
tury onwards, such as the Kamika, Karana and Ajita, treat of prati- 
sthd in the context of temples. For a ground-breaking study of the 
treatment of one aspect of temple construction, namely temple- 
type definitions (prasddalaksana), as taught in the pre-eleventh- 
century pratisthatantras, see MILLS 2011. 

A broader and historically deeper survey of tantric and non- 
tantric accounts of pratistha than that to be found in SP4 (which, 
rich though it is, focusses on one text) is furnished by EINOO and 
TAKASHIMA 2005, particularly in the contributions of EINOO 
(2005b and 2005c), TAKASHIMA (2005), and HIKITA (2005). Some 
remarks are made about pratistha (and related verb-forms) in Gup- 
ta-period inscriptions by WILLIS (2009, pp. 128-149). For a study 
of consecration rituals based both on literary source-material (the 
post-eleventh-century KaSyapasilpasastra) and on archaeology 
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(with a focus on jewel-deposit receptacles used for garbhanydasa*), 
see SLACZKA 2007. [D.G.] 

Syn. pratisthdna. 

[<4] Das meiste des oben Gesagten gilt auch fiir das Paficaratra. 
Die pratistha ist ein Ritual, durch das Gott oder géttliche Krifte in 
einem Gegenstand fiir einen langeren Zeitraum (im Unterschied 
z.B. zum mantranydsa*, wo die Mantras nach relativ kurzer Zeit 
wieder entfernt werden) gegenwirtig gemacht werden, sei es ein 
Tempel oder ein Teil eines Tempels, ein Kultbild, ein Rosenkranz 
(aksamala*, z.B. JayS 14.46-49b) oder ein anderer im Ritual 
verwendeter Gegenstand. Die meisten Samhitas beinhalten Vor- 
schriften fiir die pratistha (vgl. DBPafi II, p. 64); besonders aus- 
fuhrlich z.B. ist die Padmasamhita, deren gesamter kriyapada mit 
32 Kapiteln der pratisthda in all ihren Aspekten vom Tempelbau 
tiber Ikonographie bis hin zur Einweihung von privat genutzten 
Kultbildern gewidmet ist. Fir detaillierte Beschreibungen der pra- 
tistha siehe, neben HIKITA 2005, RANGACHARI 1986, pp. 114-134, 
und SMITH 1984. [M.R.] 

2. Es werden fiinf Arten der pratisthad unterschieden: sthdpa- 
na*, asthapanad*, samsthapana*, prasthapana* und pratistha/pra- 
tisthapanad. Bei der letztgenannten Form handelt es sich um die 
Konsekration der karmarca*. Bei dieser Form der pratistha wird 
der sarvamantra, einer der paficopanisanmantras (Vv. S.v. pafico- 
panisad)*, verwendet (SanS brahmardatra 6.114c-115b und 118c- 
119b; PadS kp 13.101c-102b, 104c-105b und 106a; NaS 15.201c- 
202b und 204c-206b; ParS 10.364c-365b; VisnuS 15.1-3). [M.R.] 

3. [A\] pratistha is the second of a set of either four or five 
entities called kald (see kala [6]*), which appear originally to have 
been four in number and to have been labels for powers or divi- 
sions of God, but which eventually came to label tranches of the 
universe. The second lowest tranche is almost invariably that of 
pratistha, which is commonly homologised with or includes all the 
tattvas (1)* known to the Sankhyas above that of earth (prthivi*). 
In the Brahmayamala, however, pratistha is sometimes treated as 
the bottom kala: v. s.v. nivytti. For tables showing the correspond- 
ences established between these kalds and other entities, see 
BRUNNER’s Planches IIIff. in SP3. [D.G., Cs.K.] 


pratisthakala, nf., v. s.v. pratistha (3). 
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pratisthatantra, n.nt., v. s.v. pratistha (1). 


pratisara, n.m. [O], cordelette protectrice ; protective thread; 
schiitzender Faden. 

1. [A] A thread tied round someone or something, usually as a 
protective amulet. Syn.: kautuka*, raksdsitra*, etc. Contrary to 
what might be expected from reading our article on kautuka, the 
SP appears not to enjoin the tying of protective threads as part of 
any Saiva rite, and nor does any other demonstrably pre-twelfth- 
century Saiva literature. The tying of a pratisara as part of the rit- 
ual for installing an image goes back, however, to the Grhyasutras, 
as can be seen from the short summaries offered by EINOO 2005c 
(pp. 96-100). These are the principal contexts in South Indian 
Temple scriptures in which such a thread is tied (examples, from 
these and other “Temple Agamas”, could be multiplied): 

1.1. a pratisara is tied around a portable image (utsavamirti*) 
before the image is taken out in a procession: e.g. Su kp 19.2; Rau 
kp 18.102, 18.113 (before a “hunting expedition”), 18.119 (before 
a tirthotsava*, thus also IsgP kp 53.89 and TSam 9.207), 25.50; Aj 
27.66, 27.133 and 199-208 (in which details of mantras to be re- 
cited are given, and in which it is explained that the thread should 
be tied to the right wrist of an image and to the base of the central 
prong of a trisila*), 28.37 (on a horn of the bull before a 
dolotsava), etc.; 

1.2. a pratisara is tied round an image that is to be installed at 
the moment when it is put to bed on the night before the installa- 
tion (pratisthd [1]*): e.g. UKam 36.26; Rau kp 28.37, 30.20; Su kp 
36.55 (for the liiga*); Rau kp 29.14 (for the pindika*), kp 31.31 
(for Gauri), kp 36.19 (for Visnu), kp 37.29, 38.22; Su kp 38.37 (for 
Sakti), kp 46.5 (for Durga), kp 49.18 (for Aditya); UKam 66.42 
(for an image of a Sivabhakta); Aj 44.17 (for Haryardha), etc.; 

1.3. a pratisara may be tied to the wrists of initiands on the 
night before initiation: Su kp 59.34; 

1.4. a pratisara is tied to the purnd*, one of the first bricks of a 
temple (adyasila*), according to Aj 10.30; 

1.5. a pratisara may be tied on animals involved in festivals: 
UKam 77.13 (five horses and elephants that process round the 
town). 

Ch. 14 of the UKar (which does not use the term pratisara) is 
devoted to the subject of these threads, to be used “in contexts such 
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as festivals” (utsavddisu), and it explains where they may be at- 
tached in the case of a gopura, a chariot, a vimana, a mandapa, 
gods and brahmins (at the wrist), Ksatriyas, Vaisyas, and Siidras 
(base of the arm). [D.G.] 

[Xt] pratisaras werden im Pajficaratra in ahnlicher Weise 
verwendet. Stellenbelege fiir die genannten Beispiele: 

1.1. utsava*: SanS Sivaratra 9.48cd (fiir das Kultbild in der 
Nacht vor den Prozessionen); NaS 19.88-101b (vor dem firthot- 
sava); 

1.2. pratistha: SatS (V) 25.50 (= ParS 15.184) (fiir das Kult- 
bild, bevor es auf den Wagen gestellt wird, um es in den Tempel 
zu bringen); PadS kp 26.53ab, 27.213 (vor dem Schlafenlegen des 
Kultbilds); 

1.3. fiir den Schiiler bei der diksa*: PadS cp 2.24ab; SriprsS 
16.61; fiir den Kandidaten beim d@cdrydbhiseka*: PadS cp 7.93cd; 

1.4. fiir die istakas: PadS kp 5.65. 

Weitere Verwendungsarten: 

1.5. Neben anderen schmiickenden Dingen wird ein pratisara 
dem Kultbild bei der taglichen Verehrung dargebracht: SatS (V) 
6.55d (= ParS 6.350b; IS 4.180b); NaS 2.100d; 

1.6. fiir das Kultbild vor dem snapana*: NaS 20.13-24b = ParS 
14.502c-512; BhT 20.46ab. 

— kautukabandha. 

2. Die beim pavitrdrohana verwendeten pavitrakas (2) werden 
auch pratisara genannt, z.B. PausS (B) 30.23 (= ParS 12.116; IS 
14.87); SatS (V) 14.9ab (= ParS 12.12cd); JayS 21.21 (© ParS 
12.134c-135b). [M.R., M.C.-D.] 


pratisend, n.f., Vv. S.v. prasenda. 


pratyaksadiksana, n.nt., pratyaksadiksa, n.f. [\], initiation des 
présents ; initiation in the presence of the initiant; Initation in 
Anwesenheit des Initianden. : 

Opposite of paroksadiksa* or mrtadiksa* (TA 16.171). [S.V.] 


pratyaksadevata, n.f. [A], divinité visible ; visible deity; sicht- 
bare Gottheit. 

In the PBY, this term occurs in the sense of “sculpted image of 
a deity.” Note e.g. PBY(H) 4.288cd (also occurring as 62.238cd): 
Smasanamydaya vapi kuryat pratyaksadevatah, “Or else one 
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should make the visible deities out of earth from a cremation 


ground.” (S.H.] 
— pratima. 


pratyanga, n.nt. [O], [mantra d’un] membre secondaire ; [mantra 
of a] secondary limb; [Mantra eines] sekundaren Gliedes. 

[A\] Kategorie von Mantras, die einem Aspekt oder einer Ne- 
benform einer Gottheit gelten. Im PKS z.B. gibt es das pratyanga 
neben arigamantra*, upGngamantra*, padukamantra* und mila- 
mantra*: beim Beispiel der Sri gilt ihr aigamantra ihrer Erschei- 
nung als Bala (PKS 10.29), ihr upanigamantra gilt fir ihren Aspekt 
als Annapurna (PKS 10.30), der pratyangamantra der Sri gilt fir 
ihren Aspekt als Asvaridha (PKS 10.31). [C.W.] 

[xt] Sekundare K6rperteile. MarkS 14.140-141 zahlt Kopf, Ge- 
sicht und Herz als angas, Knochen, Ohren, Lippen, Mund, Hals, 
Nase, Oberschenkel, Knie, Unterschenkel, FuBsohlen, Handfla- 
chen, Nabel, Geschlechtsteile und Bauch als pratyangas auf. 
[M.R.] 


pratyangirasa, n.m., pratyangiratva, n.nt. [/\], contremagie ; 
countermagic; Gegenzauber. 

Pratique magique rendant un mantra inefficace. Le NT 16.33- 
35 la mentionne avec neuf autres pratiques secrétes utilisées par 
des mantrins malveillants (dustamantribhih) pour rendre les man- 
tras (des autres) inefficaces. Selon NTU ad loc., pratyangiratva 
rendrait les mantras incapables de maitriser les bhiita* et autres es- 
prits maléfiques. NT 18.4 (et NTU ad loc.) indique que pratyarigi- 
ra retourne contre un adepte malintentionné l’effet de son malé- 
fice. (Cette pratique doit étre courante : le Catalogue descriptif des 
mss. sanskrits de la bibliotheque de Tanjore, Mantra Sastra, reléve 
17 titres de manuscrits Pratyangira, etc.). [A.P.] 

— kilana, jambhana, tadana, bhedana, mohana, stambhana. 


pratyangird, nf. {A}. 

Pratyangira may be the name of a (certain type of) female man- 
tra (vidya*), employed against vile (ksudra) practitioners and their 
acts of magic (ksudrakarman*). According to Ksemaraja (NTU ad 
NT 18.4), this mantra is called pratyangira because it replies. See 
also NTU ad 10.90b; NT 16.34, 18.89-90 (with a parallel in KMT 
9.42-43); KMT 10.24-25, 18.79; KKGU 101v. It appears from 
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these passages that other mantras can become pratyangiras if nec- 
essary and if the appropriate rites are performed. The Pratyangira 
of the disGhoma* in the UKam may be related to this fierce mantra 
goddess, for she has a protective role in all these cases. [J Ta 

Le MMUd 9.84 sq. (fol. 74b) décrit un mantra de 37 syllabes, 
le Pratyangira (ou Maha- pratyangira) mantra servant & invoquer la 
déesse Pratyangira pour qu’elle détruise les créations magiques des 
autres (v. GOUDRIAAN 1978, pp. 104-105 et BUHNEMANN 2000, pp. 
146-148). [A.P.] 

— disahoma. 


pratyangirastra, n.nt. [A]. 

One of several weapon-mantras (astramantra*), other than the 
regular astra* or Sivdstra*, used in the UKar (where it is referred 
to simply as pratyangira and not as pratyangirastra). The others 
are the aghorastra*, the paSupatastra* and the ksurikastra*. Each 
is worshipped in one of the cardinal directions in the context of na- 
yanonmilana* in UKar 15.8-9; they recur in 24.705 and again, 
with the sivastra, in 56.43, and again in the cardinal directions, 
though differently disposed and with the Sivastra in the centre, in 
62.18-19. [D.G.] 


pratyabhijnda, nf. [4A], reconnaissance ; recognition; Wiederer- 
kennen. 

Systéme philosophique exposé par Utpaladeva (fl. c. 900-975) 
dans l’IPK et ses deux autocommentaires, dans son commentaire 
de la SD de Somananda, ainsi que dans |’APS, V’ISi et la SSi. S’y 
ajoutent |’IPV et  IPVV d’Abhinavagupta et le PHr de Ksemaraja. 
Voir ToreL_ta 1994, Ratit 2007 et SANDERSON 2007a, p. 382-383 
(qui remarque notamment que « All Abhinavagupta’s exegesis 
proceeds on the basis of the doctrine of dynamic non-duality newly 
developed on slight scriptural foundations by Utpaladeva »). [A.P., 
D.G.] 

Utpaladeva présente la reconnaissance comme une voie (mar- 
ga*) pour se libérer et désigne Somananda comme son découvreur 
(IPK, 4.16; cf. IPV,, vol. 1, p. 7), mais la notion dans son accep- 
tion technique n’apparait pas dans la SD (voir I’Introduction de R. 
TORELLA a IPK,, p. xx): c’est dans les IPK que sa définition 
s’élabore. Selon Abhinavagupta, cette voie était déja contenue 
mais cachée (sannigidha) dans les traités ésotériques (rahasyasas- 
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tra, IPV,, vol. 2, p. 271), ce qu’ Utpaladeva lui-méme semble avoir 
affirmé dans sa Tika perdue (voir IPVV, vol. 3, p. 401, 1.14 sq.). 
Utpaladeva n’en souligne pas moins qu’elle constitue une innova- 
tion par rapport a la tradition sivaite non dualiste : il la dit nou- 
velle (nava, IPK, 4.16 ; abhinava, Vrtti ad loc.) et facile ou simple 
(sughata, IPK, 4.16 ; avaktra, Vrtti ad loc.) car elle n’exige aucune 
forme d’ascése (IPV}, vol. 2, p. 271 ; IPVV, vol. 3, p. 401) et re- 
pose exclusivement sur une analyse phénoménologique des événe- 
ments conscients (IPV:, vol. 1, p. 18). Cette analyse ne se fonde 
pas sur l’autorité des Ecritures (dgama*) auxquelles Utpaladeva 
fait certes appel, mais seulement a titre de confirmation de ce que 
l’enquéte rationnelle a déja démontré (voir 1’ Introduction de R. TO- 
RELLA a IPK;, pp. xx-xxi), et elle se double d’une dimension 
polémique essentielle (voir IPV;, vol. 1, p. 51, sur l’importance de 
la réfutation, pratipaksa, dans cette voie) : la démarche rationnelle 
peut susciter la reconnaissance en purifiant les esprits souillés (ka- 
lusikrta) par les théories adverses (IPVj, vol. 1, p. 130; IPVj, vol. 
2, p. 272). Sur cette mise entre parenthéses de l’autorité scripturai- 
re et sur les facteurs socio-religieux qui ont favorisé l’irruption du 
Sivaisme non dualiste dans un champ philosophique déja investi 
par diverses écoles brahmaniques et bouddhiques, voir par ex. 
SANDERSON 1985b, p. 203, SANDERSON 1988, p. 694, et I’Intro- 
duction de R. TORELLA & IPKj, p. xiii. 

Selon Utpaladeva, il n’existe rien hors d’une conscience omni- 
sciente et omnipotente (le Seigneur, ifvara*) qui joue 4 se mécon- 
naitre en s’appréhendant sous la forme d’individus limités et donc 
sujets 4 la souffrance ; se libérer consiste par conséquent pour un 
individu 4 se reconnaitre en cette conscience absolue : la recon- 
naissance est d’abord reconnaissance de soi en tant que Seigneur 
(iSvarariipasvatmapratyabhijnd, IPV,, vol. 1, p. 301), méme si la 
spécificité de la reconnaissance d’autrui comme sujet conscient est 
aussi prise en compte dans le systéme (voir Rati 2007 et 2009). 
La reconnaissance de soi peut étre induite grace A un examen des 
€tats de conscience mettant en évidence chez l’individu les pou- 
voirs (Sakti*) d’ordinaire attribués A Siva (IPK, 1.1.3 et 2.3. 7 yell 
ne s’agit donc pas d’acquérir une connaissance (jfidna*) mais 
seulement une praty-abhi-jfd, c.-a-d., selon |’analyse sémantique 
@IPV,, vol. 1, pp. 19-20, une re- (praty-) connaissance (jfid-) en 
présence (abhi-) de la conscience absolue qui ne cesse jamais 
d’étre conscience de soi : l’enquéte rationnelle visant a provoquer 
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Ja reconnaissance se borne a une monstration (pradargana) consis- 
tant a faire porter |’ attention (avadhanadapandariipa) sur une expé- 
rience toujours déja donnée (IPVV, vol. 1, p. 87). Examinant la 
mémoire, la perception et la conceptualisation, les IPK mettent 
ainsi en évidence chez 1’individu un pouvoir de synthése (anusam- 
dhana*, pratisamdhdna) qui ne peut appartenir qu’A une cons- 
cience unique capable d’assumer une infinité de formes : voir par 
ex. IPV,, vol. 1, p. 130, sur la reconnaissance comme réalisation de 
cette synthese. La reconnaissance est d’ailleurs elle-méme syn- 
thése (IPV), vol. 1, p. 20; IPV,, vol. 1, p. 147 : anusamdhdanari- 
pam pratyabhijfidnam) entre une connaissance abstraite du Sei- 
gneur et intuition de soi-méme inhérente a toute conscience. 

Elle n’est cependant en rien garantie pour qui s’engage dans un 
examen rationnel de ses états de conscience et des théories censées 
les expliquer (IPVV, vol. 3, p. 167), car cet examen met en évi- 
dence une expérience a laquelle la conscience demeure libre de ne 
pas porter attention ; c’est pourquoi la reconnaissance dépend en 
derniére instance de la grace (anugraha*) du Seigneur (IPV), vol. 
1, pp. 11-12). Utpaladeva et Abhinavagupta soulignent qu’elle peut 
également surgir dans certaines situations d’émotion intense (dé- 
sir ; effroi ; plaisir alimentaire, sexuel, esthétique, etc.), et font no- 
tamment référence dans ce contexte au VBh (par ex. 72: voir 
IPVV, vol. 2, p. 179) et 2 la SD (par ex. 1.7c-8 : voir IPVV, vol. 2, 
p. 170; 1.9-11b : voir IPVV, vol. 2, p. 170). 

Selon Utpaladeva et Abhinavagupta, celui qui s’est reconnu ne 
cesse pas d’expérimenter la sphére de l’existence mondaine (vy- 
avahara, voir IPV;, vol. 1, p. 315) et le monde phénoménal ne lui 
apparait pas comme une erreur (bhranti*), mais son expérience du 
vyavahadra n’est plus impure (samala) parce qu’elle se confond 
avec le domaine de Siva (sivabhimi, ibid., p. 314) dans la mesure 
ou tout y est reconnu (pratyabhijidta) comme une manifestation 
de la conscience absolue. [I.R.] 

— anu, Gtman (1), pasu, parnahamta, mukti, svatantrya. 


pratyaya, n.m. [O]. 

1. [A] The 50 pratyayas, inherited from the Sankhyas, are 
tendencies of character that develop out of the eight buddhidhar- 
mas*. As Aghorasiva explains ad BhK 60: ... ta eva prakarsava- 
stham praptah sthiilena ripena bhogyadasam Gpannah samsari- 
nam pratyayanat pratyayah kathyante. “These same [scil. qualities 


a25 


pratyaya 

of the buddhi], when they reach a developed state and become 
experienceable in (their most] gross form, are called pratyayas, 
because they cause souls in samsdra to understand [experience in 
the way that they do].” 

2. Faith-inspiring miracles achieved with mantras and 
udghatas* (app. vol. 2). Eight of these are taught in SarK 21. They 
are 1. burning without fire, 2. destroying and reviving trees, 3. 
“stunning” bonds (pdsastobha*), 4. blocking the effects of one of 
the mahdpdatakas, 5. stopping the effects of poison, 6. rendering 
infertile (nirbijakarana), 7. removing possession (graha), and 8. 
removing fever. The fourth of these, mahdpdadtakanasana, is tested 
by weighing a person on the scales: the person is lighter after the 
magical removal of the crimes. The same weight-loss is claimed to 
be an effect of initiation: v. s.v. tuladiksad, which is referred to as a 
pratyaya in TSamrp 36. A list of eight is mentioned in TSB(D) 
9.242c-243b (shortly after an allusion to pdSastobha): sa ca mo- 
ksas tv adrstas tu sddhyate drstahetuna || astau ye pratyaya prokta 
adrstasya tu sadhane |, “Now [the fact of someone attaining] liber- 
ation may be invisible but proven by an argument [that depends on 
something] visible. The eight faith-inspiring miracles that have 
been taught [are taught] for the sake of proving what is invisible.” 
[D.G.] 

3. Verifiable signs of possession, as a subtype of faith-inspiring 
miracles. SYM 3.48-52 gives such examples as the trembling of 
the body, suddenly flying or acting as an oracle, while KMT 10.81 
sqq. lists various signs showing possession by spirits (bhittdvesa), 
by mantras or by rudrasakti* etc. The KuS (24r) uses the word in 
the same meaning, to denote the practitioner’s rolling about (bhra- 
madvalayaghirmih). [J.T.] 

4. Ordeal. Eight ordeals are taught at length in Aj 82. The 
opening of the chapter reads (82.1-3): pratyayanam tuladinam vi- 
dhim vaksye samasatah | asmin vivadamatre ’sya kartakarteti va 
tatha | vadesu samSaye jate jijfiasinam ca bhiibhujam | niscayar- 
tham idam proktam divyaénam astakam kramat | tulagnyapo visam 
koSas taptamasas tathaparah | tandulah Sapathas ceti ... FILLIOZAT 
et al. translate (2005, vol. 4, p. 121): “I will briefly teach the 
manner of conducting the ordeals of weighing etc. When there is 
any sort of divergence of opinion, or when [one wishes to know] of 
someone “Is this the perpetrator, or is he not?”, in disputes, when 
doubts arise for kings who wish to know something — [for such 
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situations] this group of eight divine [tests] has been taught, so that 
one may reach certainty, in [the following] order: scales, fire, 
water, poison, draught, heated beans, rice and oaths.” 

It is clear that this list of ordeals is related to the list of faith- 
inspiring miracles (meaning 2). [D.G.] 

5. [<4] Anzeichen dafiir, da8 man die Befreiung (mukti*) aus 
dem Wesenkreislauf erlangt hat. Nach SanS rsirdtra 3.97c-120 
entstehen solche pratyayas aufgrund der Ubung (abhydsa) von Yo- 
ga, und zwar jeweils im Traum (svapna*), im eigenen K6rper 
(svadeha), im Kultbild (?deva), im Geist (manas) und in allen Sin- 
nesorganen (indriya). Unter den pratyayas im Traum werden fiinf 
unterschieden: |. man sieht Visnu, 2. man tritt mit ihm in Kontakt 
(samyoga*), 3. man spricht mit ihm, 4. man kann die Vergangen- 
heit und Zukunft verkiinden, 5. man sieht die tattvas (1)*. Die pra- 
tyayas im Geist sind ebenfalls fiinf: 1. man nimmt Unwahrnehm- 
bares wahr (paroksadarsana), 2. man kann die Zukunft heraus- 
finden (bhavisyaccintana), 3. man erkennt Ubersinnliches (atindri- 
yesu jidnam), 4. man versteht den Sinn aller Lehrwerke (sarva- 
Sastrarthadarsana), 5. die Konzentration auf Visnu (aikagryam 
visnau). Der pratyaya in den Sinnesorganen ist die Verbindung mit 
dem gottlichen Ort (? divyabhaga). pratyayas im eigenen Korper 
und im Kultbild (?) gibt es ebenfalls je fiinf; aufgrund von Lticken 
im Text ist jedoch unklar, welche dies sind. Der yogin, dem die 
pratyayas entstehen, ist bei Lebzeiten befreit (jivanmukta*). Der 
pratyaya, bei dem sein Tod eintritt, bestimmt seine Form der 
Existenz im Zustand der mukti. Stirbt er z.B. beim ersten pratyaya 
des Traums, reitet er auf Garuda und macht den Damonen Angst. 
Stirbt er beim zweiten pratyaya des Traums, lebt er, Muschel und 
Diskus tragend, im Wohlstand in der Visnu-Welt (visnuloka) usw. 
[M.R.] 


pratyayadiksana, n.nt., pratyayadiksa, n.f. |4\], v. s.v. sapratya- 
yadiksa. 


pratyatmakastaka, pratyatmikdastaka, nn.nt. [A\). 

In a number of scriptures this is the lowest of the ogdoads of 
the paficdstaka*, the five groups of eight worlds whose names are 
also those of sacred places in our earth: v. s.v. guhydastaka. [D.G.] 
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pratyahara, n.m. (O], rétraction ; withdrawal; Zuriickziehen. 

Syn. pratyahrti. 

[xt] Eines der yogdngas*, meist zwischen prandyama* und 
dharanad* genannt. Die Definitionen von pratydhdra variieren in 
den Samhitas. Nach JayS 33.7-8 und 29 (= ParS 7.447-448 und 
469) ist er das Zuriickziehen des Denkorgans (manas) oder des 
Geistes (citta, d.h. buddhi, manas und ahankara), der in den Ge- 
genstinden zerstreut ist. NaS 30.16c-17b und SriprsS 3.57 schlie- 
Ben sich dieser Definition an; letztere fiigt hinzu, da der yogin 
dabei den Atem anhalten soll. Nach AS 32.56-57 wird das Denkor- 
gan, das mit den Sinnesgegenstinden beschiftigt ist, mit Kraft von 
diesen zuriickgezogen, da man deren Fehler erkennt. Danach soll 
das Denkorgan in Gott zur Ruhe kommen. PadS yp 4.8c-10b gibt 
zwei verschiedene Definitionen. Nach der einen ist pratyahara die 
geistige Durchfiihrung der taglichen Rituale (nityakarman*), nach 
der anderen ist es das mentale Ziehen des Meditationsgegenstands 
(dharana [3]*), der auf einer von achtzehn bestimmten kOrper- 
lichen Stellen (marman) vergegenwartigt worden ist, zur nachsten 
dieser Stellen. [M.R.] 

[A] pratyahara, the withdrawing of attention from sense-ob- 
jects, is commonly the first in the list of parts of six-part yoga 
(sadangayoga*), e.g. in RauSS 7.5; Kir 58.3; Mat yp 1.6; ParT 
14.10. Some early texts may not actually list the six, but neverthe- 
less presuppose them (e.g. Ni NaSu 4.24 and 4.118, which speaks 
of pratyahara). A number of sources, however, place pranayama 
first and pratyahdra elsewhere in the list, e.g. MVUT 17.22c-24b 
and Mrg yp 3 (the latter work teaching a yoga of eight angas). For 
an exploration of these different orders and of their significance, 
see VASUDEVA 2004, pp. 367-82, and for the MVUT’s unusual 
treatment of pratyadhdara along with samddhi* as the natural culmi- 
nation of the successful practice of yoga, see pp. 433-36. [D.G.] 


prathamasSild, nf., v. s.v. ddyasild. 
prathamestakd, nf., v. s.v. ddyasild. 


pradosapija, n.f. [O], adoration du soir ; evening worship; abend- 
liches Verehrungsritual. 

[A] Syn. : pradosarca, pradosakalapaja, pradosayajana, pra- 
dosayaga, etc. 
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1. Regular evening worship practised in South Indian temples, 
and described in PKar 106. The time called pradosa is defined 
(immediately after sunset) and stated to be unsuitable for sndna*, 
Japa*, dana and homa*, but suitable for the worship of Sen 
(106.2-3). A particular emphasis is placed on the preliminary wor- 
ship of Siva’s vehicle the bull (106.4): vrsasya vrsane caiva sar- 
vatirthani tatra vai | tasmat tadvrsanam sprst|v|a Srrigamadhye Si- 
vam drSet ||, “All sacred bathing spots [are found] there in the scro- 
tum of the — therefore, if one touches his scrotum, one should 
see Siva between his horns”. As BRUNNER remarks (1968, p. 234, 
n. 5), this daily pradosapija is not a feature of the schedule of 
private worship enjoined for initiates in older literature. [D.G.] 

[Xt] SanS Sivaradtra 6.42-43 nennt sechs Tageszeiten fiir die 
rituelle Verehrung, darunter auch pradosa. Vermutlich ist hier die 
individuelle Verehrung zu eigenen Zwecken (svartha) gemeint, da 
in rsiratra 8.3c-26 verschiedene Personen beschrieben werden, die 
unterschiedlich oft am Tag die puja durchfiihren und daher unter- 
schiedliche Bezeichnungen haben. PadS cp 5.54c-69 nennt ein bis 
zwolf im Tempel durchgefiihrte tagliche pajas*; bei den Varianten 
ab drei taglichen piijdas wird eine ,,be1 Nacht“ (ratri, nis) durchge- 
fiihrt, was vermutlich pradosa entspricht. Nach ParS 9 sollen in 
einem Tempel drei bis zwolf tagliche pajds durchgefiihrt werden. 
Die pradosapuja gehort zu den wichtigsten pajds und muf in jeder 
dieser Varianten vollzogen werden (siehe auch RASTELLI 2006, pp. 
72-78). VisS 20.11c-12b zahlt sechs tagliche pajds ,zum Zwecke 
von anderen“ (v. s.v. pararthapiija) auf, darunter ebenfalls die zu 
pradosa. 

SanS Sivaratra 6.27-31 und PadS cp 12.10-26b nennen Bliiten 
und Friichte, die zu bestimmten Tageszeiten fiir die puja geeignet 
oder nicht geeignet sind. [M.R.] 

2. [A\] Evening worship performed on a particularly dark day, 
the thirteenth, of the darkening fortnight. This pradosapija is men- 
tioned by Somasambhu (SP2 3.11) and is therefore treated by him 
as part of the schedule of private worship for initiates. But it is in 
later literature that we find it described and discussed, and it is 
practised in South Indian temples today. UKar 26 and AA 62 con- 
nect it with the myth of the swallowing of the poison that came out 
of the ocean of milk: upon being requested to rescue the universe, 
Siva leapt on his bull (presumably to rush to the scene of action) 
and consumed the poison. This aetiological myth perhaps explains 
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or is intended to explain the emphasis given to the worship of the 
bull in South Indian temples today. [D.G.] 


pradyumna, n.pr.m. [3X]. 

1. Einer der vier Vyihas*, siehe z.B. SatS (V) 4.10; AhS 
5.17cd; LT 2.47. 

2. Eine der navamartis*. 

3. Einer der fiinf updngamantras* (JayS 6.197ab), fiir seine 
visuelle Gestalt siehe JayS 13.163bcd. [M.R.] 


pradhana, n.nt., v. s.v. prakrti (1). 


pranrtta, n.nt. [AA], danse ; dance; Tanz. 
Syn. : nrtta* (e.g. in SP4 2.188). [D.G.] 


prabhamandala, prabhamandalaka, nn.nt. (QO), halo ; halo; Hei- 
ligenschein. 

[A\] Halos may arise from heads or other body parts of deities, 
SvTU 12.112: mandalaniti vaktrangotthitani prabhamandalakani, 
“Circles here means halos of light arising from the faces and limbs 
[of deities]’’. 

Halos depicted on a shrine may be used as one of three alterna- 
tive substrates to worship the outer retinue (bahyaparivara*) dur- 
ing the bahya-/bahiryaga* performed before worship of the 
dvaradevata* and entering the shrine (yagagrha*). The other per- 
mitted substrates are “space” interpreted by Jayaratha as one’s own 
body (kha iti svadehddau), and the “ground” which denotes a 
sthandila* (bhuviti sthandiladau). See TA 15.181-183b; SvTU 
2.23c-24b. [S.V.] 


prabhu, n.mt. [OC], Seigneur ; Lord; Herr. 

1. Bezeichnung Gottes. 

2. [<4] Neben hamsa*, paramahamsa* und bhagavat* eine von 
vier Arten von yatis, den Angehérigen des vierten der vier Lebens- 
stadien (Srama). Der prabhu trigt, wie der bhagavat, Muschel 
(Sankha*) und Diskus (cakra*) als Abzeichen, einen Polster (brsi), 
ein Tragband (sikya), einen Wasserkrug (kamandalu*), drei zu- 
sammengebundene Stécke (tridanda), ein Yoga-Tuch (yogapatti- 
ka) und eine Garuda-Fahne (garudadhvaja*). Er verehrt Gott, je 
nach Lesart, mit einem Verehrungsritual fiir Sakra (SanS: Sakraya- 
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ga, siehe dafiir SanS Sivaratra 1.251d-275a) oder einem cakraydga 
(3)* (VisnuS) und fiihrt die Verehrungsrituale zu den drei 
sandhyas* durch. Sein Mantra ist der astaksaramantra* (SanS 
brahmaratra 5.33c-34b, 41-42; VisnuS 29.89c-90b, 94-95b). 
[M.R.] 


prabhuSakti, n.f. {A}, 1. pouvoir de contréler ; power of govern- 
ing/ruling [one’s self]; Fahigkeit zu herrschen; — 2. pouvoir de 
souveraineté ; power of sovereignty; Fahigkeit zu herrschen; — 3. 
pouvoir de Seigneur ; power of the Lord; Macht des Herrn. 

1. Along with prdnasakti* (power of breathing/living, also 
called simply prdna* or vayu) and dGtmasakti (inherent power/ef- 
fort, also called simply atman (1)* and glossed as “contracted/lim- 
ited consciousness” by Ksemaraja ad SvT 7.22), it is one of the 
three vital powers of the body which flow in the nddis* (SvT 7.7; 
TAV 6.52 sqq.). TA 6.55 tells us that Vama* is the prabhuSsakti of 
those who are in this world of transmigration, Jyestha* of those 
who are enlightened and Raudrika (v. s.v. raudri) of those who 
wish to be enlightened. 

2. Power of lordship. Secondary deities rule using this power 
which they take from major deities: see SvaSS 4.59 sqq. (the main 
deities being Sambhu, Ananta*, Isana*, Soma, Vayu*, Varuna*, 
Nirrti, Yama*, Indra); SvT 10.625 sqq.; TSB(D) 10.658 sqq. (the 
main deities being Indra, Agni, Yama, Nirrti, Varuna, Vayu, Soma, 
Visnu, Brahma). 

3. The power of the Lord (Siva*) (TA 9.80; SvT 7.22). [J.T.] 


prabhitdsana, n.nt. {A}. 

In SauraS 4.15-16 prabhita, vimala, sara, |sam]|aradhya and 
paramasukha are listed as the five sections of the throne of wor- 
ship, the first in the middle and the rest in the four corners. These 
five together are said to make the prabhitdsana. Cf. dharmadi*. 
[D.A.] 


pramana, n.nt. [O], 1. moyen/critére de connaissance ; means of 
knowledge; Erkenntnismittel; — 2. mesure ; measure; Ausmah. 

1. [<<] Erkenntnismittel (pramdna) werden in den Samhitas nur 
sehr selten erwahnt. LT 8.5c-6b nennt drei, naimlich Wahrnehmung 
(pratyaksa), Wort (Sabda) und Schlu®folgerung (anumana), 
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VisnuS 2.12c-16 nennt fiinf, d.h. diese drei sowie Analogie (upa- 
ma) und Implikation (arthapatti). 

Die Frage, ob das Paficaratra ein Erkenntnismittel (pramana) 
ist, wird in den dlteren Samhitas meist nicht explizit thematisiert 
(eine Ausnahme ist ParS 1.33c-35). Seine Autoritat (pramanya) 
wird damit begriindet, da& es von Visnu selbst offenbart worden 
ist, was vor allem durch die sastrdvatarana-Erzahlungen zu Be- 
ginn der Samhitds vermittelt wird. Erst als das urspriinglich veda- 
kritische Paficaratra Akzeptanz in einem vedisch-orthodox domi- 
nierten Umfeld zu erlangen sucht, wird versucht, seine Autoritat 
argumentativ zu begriinden. Ein wichtiges Dokument dafir ist 
Yamunas AP (in spaterer Zeit auch Venkatanathas PRR). Hier 
wird die Autoritét des Paficaratra vor allem gegentiber der Mi- 
mamsa mithilfe von drei Argumentationslinien zu belegen ver- 
sucht: erstens mit erkenntnistheoretischen Argumenten, zweitens 
mit dem Argument, da® das Paficaratra auf dem Veda basiere, und 
drittens damit, da8 auch Gelehrte der vedischen Orthodoxie dem 
Paficaratra folgen (Sistacdra) (vgl. RASTELLI 2008). In den jiinge- 
ren Samhitas wird, wenn die Sache itiberhaupt thematisiert wird, 
neben der Offenbarung durch Visnu vor allem das Argument 
verwendet, daB das Paficaratra auf dem Veda basiere, in der 
VisnuS auch das urspriinglich aus dem Nyaya stammende Argu- 
ment, dal} es von einer vertrauenswiirdigen Person (Gpta) verkiin- 
det worden ist (PadS jp 1.91cd; VisnuS 2.11c-12b und 19; VisS 
8.6; MarkS 1.38ab; AnS 2.7-10b). 

Eine andere Tendenz ist die Vorstellung vom Ekayanaveda 
(siehe ekdyana*). Der Ekayanaveda oder auch Milaveda (ur- 
spriinglicher Veda) ist die Lehre, die Visnu als allererste im krta- 
yuga verkiindet hat. Er ist die Basis aller anderer Lehrwerke, so 
auch der Veden, die allerdings von ihm abweichen, und der Pafica- 
ratra-Samhitas (ParS 1.32c-93). Hier wird nicht argumentiert, da8 
die Samhitas auf den Veden basieren, sondern da& der Ekayana- 
veda als das ,,eigentliche Paficaratra-Lehrwerk“ die Grundlage fiir 
die Veden sei (vgl. auch RASTELLI 2006, pp. 144-161). [M.R.] 

[A] Saiva scripture naturally also frequently lays claim to be- 
ing the primary means of valid knowledge, e.g. with the tag pra- 
mdnam ekam tadvakyam, “His teaching is the one [true] authority” 
(Mat vp 3.20a; ParT 3.56a; Pau[C] 7.63a). [D.G.] 

La définition du pramadna élaborée par Utpaladeva dans IPK, 
2.3.1-2 rappelle beaucoup celle des logiciens bouddhistes ; sur ces 
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similarités, notamment le fait que le moyen de connaissance valide 
comporte un aspect subjectif (svabhdsa), doit produire une con- 
naissance nouvelle (abhinava) et ne comporte pas de différence de 
nature avec le résultat de la connaissance (miti), voir TORELLA 
1992, p. 330, et RATIE 2011, pp. 26 (n. 50), 36 et 43. Néanmoins, 
contrairement a leurs adversaires bouddhistes, les sivaites non dua- 
listes congoivent la connaissance comme un processus dynamique 
comportant une activité (vyapdra) et voient en pramdna et (pra)- 
miti deux modalités de manifestation d’une seule et méme cons- 
cience active, cette conscience s’apparaissant comme extravertie 
ou orientée vers |’objet dans le premier cas, tandis que dans le 
second, elle se présente sous une forme introvertie, comme une 
conscience de soi limitée par l’objet connu (voir TORELLA 1992, p. 
33): 

Utpaladeva et Abhinavagupta admettent comme moyens de 
connaissance valide la perception (pratyaksa) ou l’expérience 
(anubhava), Vinférence (anumdna) et 1|’Ecriture (dgama*). Abhi- 
navagupta inclut dans cette derniere catégorie non seulement les 
Ecritures sivaites non dualistes, mais encore celles du Saivasid- 
dhanta et des traditions védique, bouddhique et jain (voir IPV), 
vol. 2, pp. 80-82), méme s’il présente par ailleurs ces Ecritures de 
courants rivaux comme des expressions tronquées et par consé- 
quent inadéquates du contenu des Ecritures sivaites non dualistes 
(sur cette stratégie inclusiviste, voir HANNEDER 1998, p. 6 et RATIE 
forthcoming). Il définit 1;>Ggama comme une prise de conscience 
(vimarga*) extrémement intense (dradhiyastama) du réel dont les 
textes sacrés ne sont qu’une expression seconde (voir IPV,, vol. 2, 
pp. 80-81 et IPVV, vol. 3, p. 84) et insiste souvent sur la supério- 
rité absolue de iia ainsi entendu sur les deux autres types de 
pramana, affirmant qu’expérience et raison n’ont de valeur que 
pour autant qu’elles reposent sur l’@gama (wois par ex. IPVV, vol. 
3, pp. 95-96, et RATIE forthcoming). Il s’oppose ainsi implicite- 
ment a la tradition dharmakirtienne selon laquelle une Ecriture ne 
constitue un moyen de connaissance valide que si elle résiste a 
l’examen de la raison (voir RATIE 2011, p. 14, n. 27) et souligne 
lui-méme la proximité de sa position avec celles de Bhartrhari ou 
du Nyaya (voir IPV;, vol. 2, p. 84, et IPVV, vol. 3, p. 95). Néan- 
moins, tout en proclamant la supériorité de |’autorité scripturaire 
sur la raison, Utpaladeva et Abhinavagupta semblent réduire sub- 
repticement le domaine dans lequel cette autorité s’exerce: d’une 
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part en effet, selon eux, une Ecriture n’est un moyen de connais- 
sance valide que pour celui qui lui accorde foi (tadasvasta, IPV, 
vol. II, p. 82) ; d’autre part, ils présentent la Pratyabhijna* comme 
une voie nouvelle capable de susciter la prise de conscience ultime 
du réel par le seul moyen de I’expérience et de la raison, et de faire 
ainsi éprouver pleinement |’intuition contenue dans les Ecritures 
Sivaites non dualistes sans recourir 4 ces derniéres. La hiérarchie 
des moyens de connaissance se trouve ainsi discretement renver- 
sée, car l’examen rationnel se voit attribuer le pouvoir de conférer 
aux Ecritures leur validité, dans la mesure ov il permet a l’individu 
de réaliser par lui-méme l’intuition qu’elles expriment et qui 
garantit leur statut de pramdna (voir RATIE 2011, p. 737 et RATIE 
forthcoming). [I.R.] 

2. [<] pramana, das ,,Ausma“, ist in AhS 10-13 nach SCHRA- 
DER (1916, pp. 103 und 107-114) eine Erscheinungsform des Su- 
darsana* als das regulierende Prinzip in der Zeit des ,,Aufrecht- 
erhaltens“ (sthiti) der Welt, also zwischen Schépfung und Ver- 
nichtung. Es reguliert einerseits ,,Dinge* (artha) wie z.B. die un- 
geistigen fattvas* oder den geistigen purusa* und wird in diesem 
Kontext definiert als ,,das, wodurch alles ein bestimmtes AusmaB 
erlangt“ (AhS 10.15ab: pramanam yena tat sarvam iyattam prati- 
padyate |). Andererseits reguliert es ,,Worte“ (Sabda) in Form der 
Lehrwerke (Sdstra). [M.R.] 

3. [AA] The scriptures of the Lakulas*, now all lost but for a 
single quotation. Eight principal ones are known (Ni MaSi 5.15; 
NiMukh 4.128; Ni GuSt 1.120) and listed in SvT 10.1134-1135 
(based on Ni GuSt 7.244-245) as follows: Paficartha*, Guhya (2)*, 
Rudrankusa, Hrdaya, Laksana, Vyiha, Akarsa, Adaréa. The 
Hrdaya, according to Ksemaraja’s commentary ad loc., contained 
six subsidiary works redacted by Musulendra, whose followers 
were the Mausulas*. See also Ni GuSi 7.261-261 and SvT 11.71- 
73. For a full account of this subject, see SANDERSON 2006a, esp. 
pp. 169ff. [D.G., S.H.] 

— dvatrimSadaksaramantra, dhruva (1), paSupata, pasupata- 
vrata. 


pramatr, n.m. {OQ}, sujet connaissant ; experiencer; Erkenner. 

1. [A] The subject of experience, who is identified, according 
to Abhinavagupta’s Trika*, with the goddess Para* (see SANDER- 
SON 1988, p. 674). [J.T.] 
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[<4] Im LT wird die Einzelseele (Giva*) als pramdatr, Erkenner, 
bezeichnet. Er ist eine der begrenzten Erscheinungsformen der an 
sich unbegrenzten sakti*. Er wird als Geistigkeit beschrieben, in 
der sich das ganze Universum wie in einem Spiegel spiegelt (LT 
6.34-41b, 7.11-12 und 18). [M.R.] 

2. [A] A set of four subjects of experience each of whom 
wrongly identifies his self with a different entity; they are often 
called dehadipramatr (Vv. s.v. dehapramdatr) or mayapramatr*. See 
also BANSAT-BOUDON/TRIPATHI 2011, p. 334. The fifth subject, 
added to the set of four, rightly perceives his self as identical with 
Siva. Sometimes members of this set are homologised with some 
members of the seven subjects (saptapramatr*) of meaning 3. 

3. A set of seven experients who are situated at seven different 
levels of the Saiva cosmos, from Siva* to sakala*. According to 
Abhinavagupta and his followers, they are affected by one of the 
three impurities (mala*) or by their various combinations, v. s.v. 
saptapramatr and App. 10 in BANSAT-BOUDON/TRIPATHI 2011, 
pp. 330-334. [J.T.] 


pralaya, n.m. [O], dissolution [cosmique] ; [cosmic] dissolution; 
[kosmische] Vernichtung. 

1. [A] Phases of creation (srsti*), maintenance (sthiti*) and re- 
sorption (pralaya) of the cosmos are held to succeed each other (v. 
s.v. karmaparicaka). For an account of the lengths of time of such 
cosmic phases, see, e.g., Mat vp 25. In a full pralaya, that is to say 
a mahdpralaya, all the evolutes of matter are destroyed up to the 
level of primal matter (ma@ya*). For even when “everything” is de- 
stroyed, Siva, souls and maya* remain (TTN 3). All those embod- 
ied souls who still have karman (1)* left to work off become sus- 
pended in a state of limbo, trapped at the level of maydrattva along 
with their karman, where they are incapable of experience: they 
are known as pralayakalas*. According to Ramakantha, following 
Sadyojyotis’ interpretation of RauSS 2.13 (as restored in GOODALL 
2004, pp. Ix-lxi, n. 104), all the officiants of the cosmos, including 
even the eight vidyesvaras* under Ananta*, attain final liberation 
at mahdpralaya. According to the rival view of Brhaspatipada’s 
Sivatanusastra (as quoted in TA 8.345c-355b), however, only 
Ananta does, and those below him all just move up by one rank. In 
some accounts, the catalyst that initiates cosmic destruction is the 
fire from Kalagnirudra*’s eye when he looks upwards. Even in 
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periods when all the cosmos has been destroyed, Siva remains ac- 
tively engaged in souls’ salvation and in ripening or in according 
restorative rest to the bonds, for see, e.g., Mrg vp 4.15abe: svape 
*py aste bodhayan bodhayogyan rodhyan rundhan pacayan karmi- 
karma | mayasaktir vyaktiyogyah prakurvan..., “Even in a period 
of resorption of the universe he continues to awaken those deserv- 
ing of awakening, to block those who are to be blocked, to ripen 
the [retributive force of] the past actions of those who have [still to 
experience the fruits of] past actions, to cause the powers of primal 
matter to be ready to be made manifest...” He also continues to 
cause mala* to ripen, according to TTN 19 (as read in the TTNV). 
Some texts also speak of lesser pralayas (avdntaralaya) that ex- 
tend not up to maya, but only up to lower levels such as prakrti 
(1)* or kala*: see, e.g., Ni GuSt 7.38-68; Mrg vp 13.182ff. [D.G.] 

[<4] pralaya, die Vernichtung, ist das Gegenteil von srsti, der 
Schoépfung. Entsprechend geht sie in umgekehrter Reihenfolge vor 
sich, d.h. die Wesenheiten, die wahrend der Schépfung auseinan- 
der hervorgehen, gehen in der umgekehrten Reihenfolge ineinan- 
der ein. Fiir eine ausfithrliche Beschreibung des pralaya der Welt 
siche AhS 4. Im Ritual wird die Vernichtung ebenso wie die 
Schépfung oft mental nachvollzogen, meist zum Zweck der Reini- 
gung wie z.B. bei der bhiittasuddhi* (z.B. ParS 4.16-17). [M.R.] 

2. [A] A second type of pralaya, one that is experienced only 
by individuals, is, according to Mat vp 25.2-3 and AghoraSiva’s 
sub-commentary ad vp 13.180, that of the destruction of one soul’s 
body at death. [D.G.] 


pralayakevala, pralayakevalin, pralaydakala, a. ou nn.m. [A\), 
isolé 4 cause d’une dissolution cosmique, dépourvu de pouvoir 
d’agir a4 cause d’une dissolution cosmique ; isolated by cosmic 
resorption, actionless because of cosmic resorption; jemand, der 
aufgrund der [kosmischen] Vernichtung isoliert ist, ein wahrend 
der [kosmischen] Vernichtung Handlungsunfahiger. 

Whereas ordinary bound souls (sakala*) are subject to all the 
three major bonds (pdsa*) of impurity (mala*), karman (1)* and 
primal matter (maya*), the pralayakevalin is bound only by mala 
and karman (MVT 1.23). This is because souls become pralaya- 
kevalins in a period of resorption of the effects that make up the 
cosmos back into primal matter, in other words in a period of 
pralaya* or, more specifically, mahdpralaya* (ParT 4.20) and, 
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Since it is the evolutes of mayd that provide bound souls with all 
their instruments and objects of experience, the pralayakevalins 
are trapped in a limbo in which no action or awareness is possible. 
They are thus akala* (app. vol. 3), “devoid of power to act” or 
“devoid of kala* [and the other evolutes of primal matter}” (thus, 
e.g., Aghorasiva ad TatN 6) by reason of the resorption of the 
world (pralaya). They are left bound by mala and karman and they 
are somehow trapped inside mdya (KirV ad Kir 2.15). Their impu- 
rity continues to ripen during the period of resorption (TTNV ad 
12). The other class of souls that are akala, “devoid of kala’ are 


may give them at the same time an administrative office (adhika- 
ra) to perform when he recreates the universe in a phase of srsti* 
(thus Sadyojyotih’s commentary on SvaSS 1.2). SANDERSON has 
suggested (GOODALL 1998, pp. 184f., n. 71) that the source of the 
terms is the MVT, where “this terminology is central and perva- 
sive”, and not a Siddhantatantra*; for what may be the earliest use 
of the term in a Saiddhantika work, see GOODALL 2004, pp. xliii 
and lili. For speculation as to whether these akala souls are to be 
related to the “disembodied” souls (videha) and the souls “merged 
in matter” (prakrtilaya) that are taught by the Sankhyas, see VASU- 
DEVA 2004, pp. 173ff. 

Note that pralayakevalas are also mentioned in Mat yp 5.69, 
after a list of seven types of liberated souls that includes jndnake- 
valins (5.63, perhaps the same as vijfidnakevalins, though here 
placed in the kala of santi*), as well as three apparently unparal- 
leled types of kevalin: yogakevalin (5.64), Saktikevalin and two 
groups of mirtikevalin (5.65-66). 

In the MVT, the pralaydkala is one of seven types of “experi- 
ents” (pramatr*) and, according to MVT 2.5d, he is to be subdi- 
vided into eleven types. The non-dualist exegetes, however, cre- 
ated an overarching division into two types, namely the savedya- 
and apavedya-prayalakala, those who do and those who do not 
perceive objects, both of which were to be divided into eleven: see 
VASUDEVA 2004, pp. 194ff. [D.G.] 


pravarasaiva, n.m. [A]. ee? 
One of a list of usually seven types of Saiva that are distin- 
guished in some late South Indian Saiddhantika sources. The Vira, 
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for instance, gives this list (9.4c-6c): anddiSaivam prathamam adi- 
faivam dvitiyakam | maha@Saivam trtiyam tu caturtham canuSaiva- 
kam | avantaram tu Saivam tu paficamam tu vidur budhah | sas- 
tham pravarasaivam tu saptamam cantyaSaivakam | Saivah sapta- 
vidhah proktah. The divisions are hierarchically arranged and 
based on caste: see, e.g., UKar 98.1ff. The lists of nine types found 
in the Mak (1.16-18) and of five types in the Su (cp 1.19-20) and 
the SiSe (naimittikakanda 2.109-111) do not include the prava- 
rasaiva. The Aj twice (63.10 and 17) uses the word pravara in 
connection with the pdrasaiva* and so perhaps equates the 
pravara{-saiva] with the paraSaiva. [D.G.] 

— anddi§faiva, anuSaiva, antaraSaiva, antyaSaiva, avantara- 
Saiva, adi§aiva, pdraSaiva, mahasaiva. 


pravrtta, a. [A], engagé [dans une activité] ; engaged; aktiv. 

This is one of a set of three terms for the three levels or states 
of God. In descending order they are “powerful”/“at rest” (sak- 
ta*/§Gnta*), “ready to act” (udyukta*) and “engaged” (pravrtta). 
They are parallel to other triads of terms describing the same three 
levels or states: Siva, Sadasiva* and Isvara*; niskala*, sakalanis- 
kala* and sakala*; laya*, bhoga* and adhikara*. The triad in 
which pravrtta occurs comes from a half-verse of unknown prove- 
nance (quoted ad udyukta) that is often cited with an aiga* sandhi 
that suggests that it might be scriptural (see KirV 3.13.5 and appa- 
ratus and annotation). [D.G.] 


pravrttikrama, n.m. [A\], ordre determiné par |’activité ; order deter- 
mined by activity; durch die Aktivitat vorgegebene Reihenfolge. 

The sequence following which evolutes begin to have effect. 
The order of presentation of certain tattvas (1)*, particularly the 
kaficukas*, varies in the sources. One of the ways in which this is 
explained is by distinguishing the order in which they were created 
(srstikrama*) from the order in which they come into effect. 
Aghorasiva, in his commentary on TPr 41, calls the latter the pra- 
vyttikrama, and speaks of it as the order of presentation employed 
in such scriptures as the MatP. The same expression is used by 
Aghorasiva’s disciple Trilocanasiva in his SiSam (T. 284, p. 166, 
T. 206, p. 102). [D.G.] 
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prave§a, n.m. [O], entrée ; entrance; Eintritt. 

1. [A] After venerating the deities at the doorway (dvarapi- 
ja*), the worshipper enters the space of worship (yagadhaman*) to 
begin puja*. In doing so, according to the developed accounts of 
the paddhatis*, there is a procedure to be followed, beginning with 
the dispelling of obstructive demons residing in the heavens, the 
middle air and the ground (vighnotsdrana*). This he does, accord- 
ing to SP1 3.2-3 (followed by AP, p. 54), by imposing the root- 
mantra (mulamantra*) on to his eye and with that eye purging the 
upper sky above the yagadhaman of vighnas*, then, using the nd- 
racamudra*, he casts a flower impregnated with the astramantra* 
into the y4gadhadman to dispel the demons in the middle air, after 
which he strikes the ground three times with the heel of his right 
foot while uttering (at least according to the AP) the pasupatastra* 
to dispel the demons in the ground. Next (SP1 3.4; AP, p. 55), he 
leans slightly against the left-hand door-post and enters with his 
right foot first, taking care not to touch the threshold (dehali), in 
which he installs the astra. Immediately after entering, he wor- 
ships Brahma as the Vastupurusa* in the South-West (PASt 14). 
Rites of entrances differ in later sources but are usually made up of 
the same or similar elements: e.g. PKam 4.25-26; KumT 5.18-19. 
In Rau kp 10.17cd, “entrance” consists only in ringing a bell and 
lifting the curtain before the image. These elements also form part 
of the account of Aj 20.125ff. 

In the older Siddhantas, however, the entrance before puja is 
either not mentioned at all (e.g. SarK 5; Mrg kp 3), or mentioned 
but not described (Kir 14.2), or described as requiring very little 
ritual. The Mat, for example, requires only that one gaze at the 
place while uttering the mantra-element prathama before entering 
without hurry (Mat kp 3.7cd: sthanam prathamasabdena niriksya 
pravisec chanaih |); and the SJU(G) specifies only that “One 
should face North, be pure, repeat the astra, [and] one should care- 
fully expel obstructive demons with three clapping sounds” 
(SJU[G] 5.3: uttarabhimukho bhitva astram avartayec chucih | 
vighnan uccdatayed yatnat talaSabdatrayena tu ||). [D.G.] 

[xt] Die Samhitas beschreiben den Eintritt in den Bereich, in 
dem die rituelle Verehrung Gottes durchgefiihrt wird, ahnlich. 
Nach JayS 13.82-85 nimmt der Verehrer nach dem dvdrayaga mit 
Daumen, Zeige- und Mittelfinger eine Bliite, spricht tiber sie den 
astramantra, visualisiert darauf den cakramantra und wirtt sie in 
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das Innere des ydgadhaman. Dann streckt er den rechten Zeigefin- 
ger in die Hohe, stellt ihn sich, wahrend er den sikhamantra* aus- 
spricht, als zuckenden Blitz vor und 1aBt ihn kreisen. Erst dann tritt 
er ein. Nach PadS cp 3.14-16b wascht er sich FiiBe und Hande, 
trinkt Wasser in kleinen Schlucken (v. s.v. dcamana), legt sich 
Mantras auf den K6rper, geht zur Tiir, klatscht drei Mal in die 
Hinde, 6ffnet die Tiir mit dem va@yumantra und tritt ein, wahrend 
er den devavrata des Samaveda (vgl. OLIVELLE 2000, p. 711) rezi- 
tiert. Vgl. auch NaS 2.27-29; SriprsS 28.14c-17; Vis 10.26-30b; 
BhT 16.1-2. [M.R.] 

2. [A] Syn. pravesgana. In the context of supernatural powers, 
it means entering another person’s body (parakdyapravesa|na]*). 
See e.g. PBY(H) 75.85 sqq. and probably SYM 17.33. As in the 
last example, it is often mentioned with nirgama, coming out of 
another’s body. See also purapravesa*. [J.T.] 

3. pravesa, together with its counterpart udaya, features in a 
list of synonyms given for the pair of the mrtaka* and siitaka* (the 
term mrtakasitaka* in Dharma literature denoted the séitaka impu- 
rity caused by a death in the family) given in MahP,(D) 7.4: mrta- 
kasitakav anyatra Sivasakti, prandpdnau, Sakter udayapravesau, 
pingaledamargau, nddabindi, hrasvadirghau. The correlated pairs 
are Siva* and Sakti*, exhalation (prdna*) and inhalation (apdana*), 
“rise” (udaya) and “entry” (pravesa) of Sakti, the channels piri- 
gala* and ida*, ndda* and bindu*, long and short. In the Kaula- 
siitras (KSi) of Sitikantha fol. 3r: udayapravesav ayanadvayam a 
further identification of udaya and pravesa with the internalised 
two half-year courses (ayana) of the breath-sun (prandrka*) is 
made. A similar list of synonymous (or at least correlated) pairs is 
found in IPVV 3, p. 306: pranapanatmakadharmdadharmasuryen- 
dudinanisamrtakasittakadivibhaga... [S.V.] 

— dharmadharma. 


praveSabali, n.m. [O], offrande d’entrée; entrance offering; 
Opfergabe beim Eintritt. 

PKam 12 outlines a rite in which food offerings (bali*) are 
made at night when one formally enters a piece of ground that has 
been examined for suitability (see bhipariksa*) and that one in- 
tends to appropriate (see bhaparigraha*) for the construction of a 
temple or village. The offerings are made to demons inhabiting the 
ground (bhita-paisdca-raksasah, according to PKam 12.5d) to en- 
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courage them to leave so that it may be appropriated for construc- 
tion. The PadS (kp 1.40ff.) outlines a similar rite, but with no 
mention of its being nocturnal. AA 63 too gives (somewhat differ- 
ing) instructions for a pravesabali that is to be offered on the same 
occasion, but explains that it is also to be performed on such occa- 
sions as jirnoddhdara*, before the first utsava* of a temple (pra- 
thamotsavakale), when there are plagues or epidemics (mahamari- 
prakope), etc. [D.G.] 

Although not named pravesabali, a rite in SP has been identi- 
fied as such by BRUNNER in SP4, pp. 14-16, where the offering is 
made to raksasa demons and grahas* (possessing spirits). See also 
s.v. digbali. Cf. also ISgP kp 26.71 ff. quoted by BRUNNER in SP4, 
p. 13. A late and very elaborate description of the pravesabali, 
found in installation manuals attributed to Isanasiva and Aghora- 
Siva and in the late South-Indian Uttarasvayambhuvagama, has 
been edited and translated in SP4 App. IV (pp. 432-447). [J.T.] 


praSdanta, n.m. [A]. 

Although it is commonly asserted that prandyama* has three 
parts, recaka*, piiraka* and kumbhaka* (e.g. in VSikhT 69-70 and 
SarK 1.11-14), the NaSu of the Ni divides pranayama into four, 
the fourth being something it calls suprasanta (4.113): nadbhyam 
hrdayasamcaradn manas cendriyagocarat | prandyamas caturthas 
tu suprasantas tu visrutah ||, “There is a fourth breath-exercise 
which is called suprasdanta [achieved] by moving [the vital energy] 
from the heart into the navel and [by moving] the mind away from 
the sense-objects.” This fourth part of prandydma is found also in 
the SvT (in 7.298), which has drawn a great deal upon the Nisvasa, 
and in the TSB(D) (28.23), which has drawn in turn upon the Sva- 
cchanda. The same fourth phase, referred to as prasdnta, is also 
mentioned in SYM 7.21 (see TORZSOK 1999, p. 132), where it is 
associated with the seed syllable of Para*. A fourth pranayama is 
in fact spoken of already in a sdtra of the YS that is rather difficult 
to interpret (YS 2.51, bdahydbhyantaravisayaksepi caturthah). 
[D.G.] 
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prasantavisuva, n.m. ou nt. [O], Végalisation avec l’apaisé/dans 
l’apaisement ; equinox of rest; Ausgleich mit dem, was zur Ruhe 
gekommen ist. 

[A] C’est la quatriéme des sept égalisations, les visuva*. Ce 
plan est décrit dans le SVT 4.322c-325. Selon ce texte, il reléve des 
sens apaisés, prasantendriyagocaram, formule reprise dans le YH 
3.184cd. Ce visuva est en effet expérimenté au plan de Sakti* des 
kala (4)* de l’uccara* de om*, qui, étant transcendant, est paisible. 
H. BRUNNER (SP3, n. 417, pp. 367-369) présente les explications 
de ce processus données par divers textes, qui ne laissent pas d’€tre 
contradictoires. Voir aussi YH 3.184cd et YHDi ad loc., p. 372. 

[xt] La NaS, dans son ch. 9, sur les initiations, expose (9.232- 
246) un systéme de quatre visuva seulement: Saktyatitavisuva*, 
mantravisuva*, prasantavisuva et kdlavisuva*, différent, donc, de 
l’ensemble des sept visuva du SvT et d’autres textes Sivaites. 
Ceux-ci n’ont pas de Saktyatitavisuva. Des trois autres, le prasan- 
tavisuva (9.242b-244), qu’elle désigne également comme prdanavi- 
suva (tadvisuvam vipra prandkhyam), consisterait 4 atteindre un 
point paisible supréme, au-dela de tous les kala de Sakti (sarva- 
Saktikalantakam), en dépassant totalement tous les stha@na* — qui 
sont, semble-t-il, en ce cas, les cakra étagés du coeur jusqu’au-dela 
du front. [A.P.] 

— tattvavisuva, nddivisuva, pranavisuva, Saktivisuva. 


prasamkhydana, n.nt. [A\}. 
A synonym for samhdara (also given in the form samkhydna); 
v. 8.v. ksepa. [S.V.] 


prasanna, n.f., Vv. 8.v. prasend. 
prasdada, n.m., Vv. s.v. anugraha, prasdda. 
prasadanamantra, n.m., v. s.v. aupacdrikapafcakamantra. 


prasadajnd, nf. [A]. 

Empowerment due to the grace of the deity that gives libera- 
tion in life, by producing Saiva knowledge and, from that, 
omniscience. V. KMT 3.120b and 13.56-57, and SANDERSON 
2002, pp. 13-14. This is the second of two successive empower- 
ments in the system of the KMT; v. s.v. afd. [J.T.] 

— abhiseka, diksd. 
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prasdadikarana, n.nt. (5%), clarification ; clarifying; Klaren. 

Einer der Gjyasamskdaras*. Die verfliissigte Opferbutter wird in 
ein anderes GefaB gegossen, um die Triibstoffe (dosa) zu beseiti- 
gen. Nach der IS wird dieses Ritual mit dem hrnmantra* durchge- 
fiihrt JayS 15.112a, 117c-118a = ParS 7.91c-92a; IS 5.11 lab, 115- 
116a). [M.R.] 


prasina, nf., Vv. S.v. prasend. 


prasena, prasina, prasanna, pratisend, nn.f. [A\}. 

prasenda/prasann@ is a divinatory apparition in a shining or 
reflective substrate resulting from the mastery of certain mantras (a 
type of catoptromancy). In NiGu 3.23-26b the prasind method of 
divination features as a secondary method of divination if no 
omens (subhdsubha) were seen in a dream. The sddhaka* is to re- 
peat the Candimantra OM CANDIKE KRAMA KRAMA SVAHA ten thou- 
sand times and then sees the prasind in his left thumb smeared 
with oil and red lac, or it may be seen by a girl or boy and commu- 
nicated to him. In the TSB(D) 9.375-384 the list of possible sub- 
strates is the moon, the sun, a sword, a mirror, a lamp, a thumb, or 
a pot. The mantrin* may also cause a virgin to become benignly 
possessed (svasthadvesa) for this purpose. The vision may appear at 
night in a dream or the girl may see it. In the practice taught in the 
Prasenacakresvarividhana at JRY satka 2, 5.27c-30b (source and 
numbering SANDERSON) the list of possible substrates is: water, a 
metal bowl or pot, a sword, the clear sky, a lamp, the hand, the 
eyes, the sun or the moon. The prognostication appears to the man- 
trin either as a written composition (slokdvaliracitam) or he may 
hear it. In a similar passage in the JRY satka 2, ch. 17, teaching the 
Indivarikalividhi, the substrates (sthdna) are said to be the sun, the 
moon, the sky, the thumb, a sword, a mirror, the eyes of a virgin, 
and a bindu*. 

In Ksemendra’s Kalavilasa 9.17 such prasend divination is 
satirised as worthless. A young girl sees all kinds of irrelevant vi- 
sions in her thumb and water but fails to divine the theft she was 
asked about. 

An etymological connection with prasna is no longer taken for 
granted, see STRICKMANN (1996, pp. 221-229). FAURE (STRICK- 
MANN/FAURE 2002, p. 327, n. 43) reports that F. STAAL suggested 
a connection with Skanda, though prasena is not attested as a 
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sobriquet of his. P. JAINI (personal communication to FAURE, ap- 
parently without knowing that the variant prasannd is found) as- 
tutely suggested a derivation from prasanna and a link to a gan- 
dharva of that name. GRAY 2007, pp. 345-346 (n. 19 ad translation 
of Cakrasamvaratantra 43), states without further explanation that 
prasend divination reached India via Tibet. In view of the early 
attestation in Saiva and Indian astrological works (the Brhajjataka 
of Varahamihira) this is unlikely. See also OROFINO 1994. [S.V.] 
See also SMITH 2006, pp. 421ff. [C.W.] 


prastara, n.m. [O], étalement ; spreading; das Aufstreuen. 

Syn. gahvara*, matrkdprastara. 

[Xt] In den Samhitas wurden bisher nur die Verben prastarati 
und prastdrayati gefunden, nicht das Nomen prastara. Gemeint ist 
damit das Aufschreiben der mdatrka*, also der Gesamtheit des 
Sanskrit-Alphabets, in ein auf den Boden gezeichnetes, achtspei- 
chiges Rad (cakra). Beginnend im Osten werden zwischen den 
Speichen die acht vargas der Vokale, Gutturale, Palatale, Cerebra- 
le, Dentale, Labiale, Halbvokale und der Zischlaute, h und ks und 
in der Mitte die Silbe om* geschrieben. Nach einer rituellen Ver- 
ehrung der mdtrka wird diese verwendet, um daraus Mantras 
»herauszuziehen“ (v. s.v. uddhara [4]) (JayS 6.5c-61 =~ LT 23.5c- 
34 = SriprsS 51.27-49). [M.R.] 


prasthapand, n.f. [XX]. 

Eine von fiinf Arten der pratistha (1)*. Das Charakteristikum 
der prasthapana ist, daB das Gétterbild, das konsekriert wird, auf 
einem Wagen oder einem Reittier (yadna) befindlich dargestellt 
wird. Nach der VisnuS ist dieses Gétterbild mit verschiedenen 
Waffen ausgestattet und kann je nach Belieben von einem Gefolge 
begleitet sein. Bei dieser Form der pratistha wird der nivrttiman- 
tra, einer der paficopanisanmantras* (v. s.v. paficopanisad), ver- 
wendet (SanS brahmardatra 6.114c-115b und 117c-118b; NaS 
15.201c-202b und 204ab; PadS kp 13.104ab und 106b; VisnuS 
15.1-3 und 12-13). [M.R.] - 

— asthapand, pratistha (2), samsthapand, sthdpana. 


prahvi, n.pr-f. [O]. 
One of nine Saktis* placed on eight stamens and on the centre 
of the lotus-throne in the worship of Visnu, according to IsgP man- 
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trapada 33.60, 34.65, or on the petals and centre, according to 
PadS kp 28.17, whose list is as follows: vimalotkarsini jana kriya 
yogeti Saktayah | prahvt satya tathesana ’nugrahd navami smrta ||. 
The list parallels the Saiva list of nine Saktis drawn from the man- 
tra vamadeva* and beginning with Vama*. [D.G.] 


prakamya, n.nt. [O], irrésistibilité ; unobstructability; Willensfreiheit. 

[A] The power that consists in one’s desires being unobstruct- 
able. One of the eight siddhis* achieved through yoga* (gundsta- 
ka*). For a discussion of variations in the names and interpretation 
of these eight supernatural powers, see BRUNNER 1977, pp. 506- 
508 and GOODALL 2004, p. 379, n. 831. [D.G.] 

prakamya is always included in the lists of nine or ten siddhis 
to be found in various texts: NSA 1.154 or YHDi, p. 311, for in- 
stance. In such texts siddhis are both powers achieved through rit- 
ual practice or mantras, and minor deities, to be worshipped in the 
Sricakra*. [A.P.] 

[Xt] Die acht yogischen siddhis Atomkleinheit usw. (animddi) 
werden als Gesamtheit in den Paficaratra-Texten Ofters erwahnt 
(z.B. JayS 26.131), jedoch meist nicht im Detail genannt. Die ein- 
zige bisher aufgefundene Liste von acht siddhis in PadS jp 8.21-25 
scheint prakdmya nicht zu enthalten. [M.R.] 


prakara, n.m. [©], mur d’enceinte ; enclosure wall; umschlieBende 
Mauer. 

1. Syn. vapra. An enclosure wall surrounding a temple. The 
SJU(G) prescribes a single enclosure round the central shrine 
(19.35): caturasram vartulam va prakaram gopuranvitam | praka- 
rabhyantare ’stau tu parsvesu nyasya mandiran |, “The enclosure- 
wall may be square or round and endowed with gates. Inside the 
enclosure wall, he should place eight aedicules at the sides [for the 
eight dikpdlas*].” The prescription of an enclosure-wall and of 
gopuras does not prove that this is a South Indian prescription, for 
the huge towered gateways that we now associate with the word 
gopura are post-tenth-century, and enclosure walls, though often 
omitted in Northern sources, are also often included, e.g. in Pin- 
galamata 6.159 (edited in MILLS’ thesis of 2011). One purpose of 
such a wall, according to verses 132-133 of the prasddalaksana 
chapter of the Brhatkalottara (again edited in MILLS’ thesis of 
2011), is to make sure that the shadow of no other tree or building 
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falls upon the temple, since that would augur ill. What is 
distinctive of post-twelfth-century South Indian Temple Agamas is 
to have lengthy prescriptions concerning multiple enclosure walls, 
e.g. PKam ch. 71; PKar ch. 8; Aj ch. 38; Kumératantra ch. 33. 
Such prescriptions give details of the positioning of extra shrines 
and amenities that are to be contained in particular directions in 
particular enclosures, and they speak of at least five enclosure- 
walls, those five being named antarmandalal/antarmandapa, an- 
tarhara, madhyahara, maryddibhitti, mahamaryadibhitti (e.g. 
PKar 8.1-2; Aj 38.4-5; Rau kp 41.2-4; Mak 2.341-342; IsgP kp 
35.45). The same set of five is to be found also in the PadS (kp 
10.2—3), where the last two are referred to as maryadda and mahatt. 
Only diksitas* may circumambulate in the antarmandala (i.e. in 
the enclosure formed by the wall of that name), and when one 
circumambulates in the third, fourth and fifth enclosures, one 
should do so three, four and five times respectively, according to 
the SC (p.109). In additional outer enclosures, if there are any, one 
should circumambulate six times, seven times, and so forth, ac- 
cording to Rau kp 41.4. [D.G.] 

2. A protective “wall” or enclosure consisting of mantra, espe- 
cially the astra* (weapon mantra), hence frequently referred to as 
astraprakara (e.g. SVT 3.205b) (syn. Sastraprakara, Mrg kp 3.1b). 
Such a “wall” may be created by reciting the mantra while tracing 
a boundary line along the ground. For instance, in the rite of adhi- 
vasana (3)*, according to SvT 3.204-205, the dcarya* protects the 
bed of the initiand by tracing a wall, while uttering the astra, using 
ash and orpiment (rocand), etc. — the former for an ascetic, the 
latter for a householder, according to SvTU ad loc. This is typi- 
cally followed by the rite of encirclement (avagunthana*) using 
the kavaca* (syn. varman); v. s.v. avagunthana, kavaca (1), ka- 
vacaprakara, digbandha. Construction of a mantric prakara may 
be viewed as part of “binding the directions” (digbandha*); how- 
ever, according to Ksemaraja, these are distinct elements of protec- 
tive ritual (raksa@*), which consists of “binding the directions, 
[constructing] the astraprakara, and so forth” (raksadya digbandha- 
Mrg kp 3.1 prescribes the astraprakara to protect the sanctum 
building (arcabhavana), with the sanctum sanctorum (garbha) 
protected by the kavaca (see the commentary ad loc.). 
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Construction of a mantric “wall of fire,” vahniprakara or agni- 
prakdara, is a common element of protective ritual. According to 
YH 3.93 and YHDi ad loc., one first dispels obstructing spirits 
(vighna) using the astra, then visualises a wall of fire in the ten 
directions to prevent their re-entry (YH 3.93: astramantrena drstya 
ca divyan vighnan apohayet | diksv adhordhvam mahavahnipraka- 
ram paribhavayet ||; YHDi introduces 93cd with the following: nir- 
gatanam vighnadndm punarapravesadya vahniprakdrabhavanam 
Gha). In some sources, agniprakara is a specific mantra, e.g. in ST 
4.72. Cf. TSB(D) 20, prose following sl. 322, which teaches a 
“wall of fire astra” (om jvala prajvala svahagniprakarastrah). In 
the largely post-twelfth century Sakta* literature of eastern India, 
protective prdkdras are sometimes made using the agnibija*, RAM 
(see e.g. TBhS p. 144, quoting a certain “Yamala’”’); other sources 
provide a distinct mantra for forming the agniprakara, which may 
follow the process of digbandha* using the astra. See especially 
STC 15.79-83 and the commentary ad loc. [S.H.] 

— parikha. 

3. [A\] A physical enclosure or wall around the area of worship 
(yagamandapa*) in SJU(G) 7.11. [D.G.] 

4. Syn. of bhuvana* according to Yogaraja ad PS 78. [{J.T.] 


praggrhastha, n.m. [A]. 

According to Mrg cp 11 and 73, this is a particular type of 
initiate, presumably one who, as the name suggests, was a married 
householder and has ceased to be one. Narayanakantha’s commen- 
tary explains the word to refer instead to one who has resolved in 
the future to renounce that status, but, as BRUNNER observes (1985, 
p. 350), that explanation does not seem satisfactory. [D.G.] 


praglingin, n.m. [A], converti ; convert; Konvertit. 
A convert from another religion (TA 22.28); v. s.v. punarbhi. 
[D.G.] 


pragvedi, n.f. [O], |’autel de l’Est ; Eastern altar; dstlicher Altar. 

An Eastern altar and a Northern altar are used in the course of 
pratistha (1)* according to SP4 2.162 and 165. Cf. the three altars 
mentioned in IsgP kp 45.95. An altar for each of the four cardinal 
directions is required, according to Su kp 32.28. [D.G.] 
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prana, n.m. [©], souffle, énergie vitale ; breath, vital energy; 
Atem, Atemkraft. 

1. [A\] The first of the vital breaths or the generic name for all 
the breaths. Those breaths may be five in number — prana, apadna* 
(app. vol. 2), samana*, uddna* (app. vol. 2), and vyana* —, as, for 
example, in ParT 4.115, or ten if one includes also naga (5.)*, 
kirma*, krkara*, devadatta* and dhanafjaya*, as, for example, in 
Ni NaSii 4.126ff. (~ SvT 7.311ff.); SarK 10.6; Satika-Kalottara 
80ff. Whereas the other breaths are given more specific functions 
in life or in death, prana is responsible for sustaining life itself 
(ParT 4.115c: pranah pranamayo vayuh, “[It is] prana [in that it 
is] the wind that is the life-force’’). prdna is the mode in which the 
element vdyu* is present in the body (ParT 4.114), and it may be 
said to be that which supports consciousness in embodied beings 
(pradnas tena cidadharah proktah kayadhrtam iha, ParT 4.117cd). 
It is therefore in certain contexts equivalent in sense to the expres- 
sion jiva* (e.g. ParT 14.69), in other words: the soul conceived of 
as fused with the breath. Being so fused, the usually all-pervading 
soul may be said to adopt a position in space or to move. Thus the 
natural seat of prdna/jiva in the body is the heart (Ni NaSu 
4.119ab [~ SvT 7.303cd]; ParT 14.21, etc.), and by its moving into 
the petals in the cardinal and intermediate directions around the 
heart, a person’s character changes (SarK 10.25-28b as constituted 
in the annotation to ParT 14.57ff., where the same notion is ex- 
pressed). In mantroccara* it is to be imagined fused with the man- 
tra recited (v. s.v. pradnasama). 

The breath is exercised in yoga by pranadyadma* in order that it 
be mastered by the yogin. Each of the breaths is associated with a 
colour and a sound for the purposes of meditation in, e.g., Ni NaSu 
4.120-121, those of prana being the colour of molten silver and the 
sound of a bell. 

prana, as the outgoing breath, is paired with apdna, the down- 
ward (i.e. incoming) breath, and the two have long been homolo- 
gised with day and night (or sun and moon) respectively: see, e.g., 
Ni NaSu 5.37ab: ardhvaprano hy ahas caiva apano ratrir eva ca, 
“The upward breath is the day and the downward breath is the 
night.” As the outgoing breath that is the day/sun, it is associated 
with the right-hand tube (typically called called pingala*) among 
the three principal nddis*, whereas apdna is associated with the 
left-hand one (ida*). [D.G.] 
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[<4] Lehren von den fiinf bzw. zehn Atemkraften (prana) sind 
schon in den friihen Upanisaden und z.B. in medizinischen Texten 
und in Yoga-Texten verschiedener Traditionen zu finden. Diese 
Lehren sind daher nicht fiir das Paficaratra spezifisch, sondern 
wurden vermutlich von auBen tibernommen; bei der SanS scheint 
konkret das Sardhatrisatikalottara die Quelle zu sein (vgl. RASTEL- 
LI 2006, p. 527). 

Die Namen der zehn prdnas lauten prdna, apdna, samdna, 
uddana, vyGna und naga, karma, krkara, dhanafijaya und deva- 
datta. Sie bewegen sich in den nddis. Die SanS und die ParS wei- 
sen konkret je eine Atemkraft je einer der zehn Haupt-nddis zu 
(vgl. die Tabelle in RASTELLI 2006, p. 520). Die AhS und die PadS 
lehren bestimmte Orte im K6rper, an denen sich die jeweiligen 
Atemkrafte befinden. Die ParS, die SanS, die AhS und die PadS 
lehren, zum Teil stark variierend, welcher prana fiir welche kér- 
perliche Funktion verantwortlich ist. Die ParS und die VisnuS 
beschreiben, ebenfalls von einander abweichend, welche Farben 
die einzelnen prdnas haben (ParS 11.4-12b; SanS rsiratra 1.27c- 
44b; AhS 32.31c-41; PadS yp 2.26c-37b; ParS 3.102-108b [z.T. 
Parallelen mit der SanS]; VisnuS 30.54-56; fiir Details siehe 
RASTELLI 2006, pp. 520f. und 532-534). 

Die prdnas werden nicht nur im Kontext des Yoga themati- 
siert, sondern auch im Rahmen der Konsekration (pratistha*) von 
Kultbildern. Hier werden beim sajivakarana (v. 8.v. caitanya- 
nydsa) neben anderen Bestandteilen des KGrpers die nddis und die 
darin befindlichen pranas mental im K6rper des Kultbilds gegen- 
wirtig gemacht (SanS brahmaratra 6.126-133b [~ ParS 15.488c- 
495b]; NaS 15.195-199b ~ VisnuS 17.77-83b; BhT 9.66c-69 [hier 
mithilfe von Feuerspenden, pranavayuhoma genannt]). [M.R.] 

2. PausS 33.140ab unterscheidet die fiinf saktis kala*, jnana*, 
kriya*, iccha* und prana. V. s.v. pranasakti. [M_R.] 

4. [A] A name for the phoneme H (SvT 4.257; NTU 17.2; 
TAY adS0i ).. [SVp GakeeD:G"] 


pranakundalika, nf. (A), 1a kundalini-souffle ; the kundalini- 
breath; der kundalini-Atem. 

Dans un passage traitant de l’apparition du visarga* dans 
l’émission phonématique (varnaparamarsa*), le TA 3.137b-141a, 
citant le Trisirobhairavatantra, distingue trois plans de I’énergie 
kauliki émettrice. Celle-ci, selon ce texte et le comm. de Jayaratha, 
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a d’abord un aspect de pure conscience, c’est la kundalini* sous 
forme de pure énergie, saktikundalini*. Elle se tourne ensuite vers 
les modalités extérieures, c’est la kundalini-souffle : pranakunda- 
lika qui a pour premiére manifestation le souffle, prana. L’énergie 
retourne alors sur elle-méme vers la « pointe terminale » (Gntakoti) 
de l’émission ow elle est tournée vers les modalités intérieures de 
l’existence, c’est la kundalini supréme (para). Voir sur point SIL- 
BURN/PADOUX 1998, pp. 170-172. [A.P.] 


pranagrasa, n.m. [A\], dévoration/engloutissement du souffle ; the 
devouring of the breaths; Verschlingen des [eigenen] Atems. 

Selon le TA 7.21-23a, le yogin qui parvient 4 maitriser le 
mouvement de son souffle respiratoire en arrivera peu a peu 
(kramena) a \a dévoration (grasa), c’est-a-dire a |’arrét du souffle, 
grace a quoi il parviendra 4 la dévoration du temps (kalagrasa*) — 
temps et respiration étant liés. Sa conscience brille alors dans sa 
plénitude, toute forme de connaissance discursive, toute multipli- 
cité, ayant disparu. [A.P.] 


pranacara, n.m. [/A\], mouvement de l’énergie vitale ; movement 
of the vital energy; die Bewegung der Lebenskraft. 

Syn. pranasamcara. The movement of the vital energy during 
respiration is mapped to a path measuring thirty-six digits. The 
course is commonly used in both yogic and ritual contexts. It usu- 
ally begins (or ends, when reversed) at the heart-lotus (hrtpadma*) 
and proceeds to the level of Sakti* (= saktidvadasanta*, sakty- 
anta*, the level of Sadasiva*, visarganta*, Santyatita*, mundanta* 
etc.) in the cranial aperture (brahmabila*): SvT 4.234cd: sattrim- 
Sadangulas caro hrtpadmdd yava Saktitah. Cf. also TSB[D}] 1.80c- 
81: lambakasyordhvatas caiva dvau bindii yatra te priye| visar- 
gdntam tu tat proktam dvadasantam ca bhamini | kalantam ca sva- 
rantam ca sodasGntam ca tam smrtam ||. In TA 6.61 (hrdayat pra- 
nacaras ca nasikyadvadasantatah | sattrimsadangulo jantoh sarva- 
sya svangulakramat ||) the outbreath is sari said to move 
through thirty-six digits - measured with one’s own fingers — from 
the heart to the ndsikyadvaddasanta*. [S.V.] 


pranadandaprayoga, n.m. [A]. 
The pranadandaprayoga is mentioned in TA 5.54b-56a, which 
describes the vyapti* of the hrdayabija* SAUH. This consists in con- 


550 


pranana 
ee 


trolling the lateral praéna* and apdna* (app. vol. 2) breaths and 
thus causing the uddna* (app. vol. 2) breath to be stabilized in the 
central abode of power (madhyadhaman*) where it stays vertically 
like a stick, the yogin fusing thus with the three basic energies of 
Siva. Jayaratha (TAV ad loc., vol. 3, p. 358) explains this practice, 
saying that the yogin, by contractions and relaxations of the peri- 
neal region (mattagandhasamkocadikramena), is to cause the kun- 
dalini* to rise vertically, like a serpent hit by a stick, so that it 
reaches first the Jambika* subtle centre which rests on a four-pet- 
alled lotus and above which, in a place full of nectar (sudhd), is the 
first phoneme, S, of SAUH. The kundalini then reaches the ndady- 
ddhara* where abides the “trident of energies”, that is, the pho- 
neme AU. Identifying with it, the yogin eventually enters the su- 
preme essence of Bhairava in his creative aspect which is the last 
phoneme of the mantra, the visarga*: H, this probably on the plane 
of the dvadasanta*. 

On this practice, see SILBURN/PADOUX 1998, p. 274. [A.P.] 

— turdhvakundalini, pradnakundalikd. 


pranana, n.nt., pranana, n.f. [A], vitalisation, vivification ; vitali- 
sation, enlivening; Belebung. 

Syn. jivana*. According to SvT 7.25cd, the vital air is called 
prana* because, situated in the chest, it “vitalises” living beings by 
constantly filling them (nityam Gpitrayann eva prdadninadm urasi 
sthitah || prananam kurute yasmat tasmat pranah prakirtitah }). 
The jiva* is said to have pranana as its essential nature (SVTU ad 
4.388-90b); prdnana is also the nature of the pervasive, undivided 
vital energy of the person, the samdnyaprana*, which becomes 
differentiated into the various vital airs (see SvTU ad 4.243-244b, 
7.16cd, etc.). In this context, Abhinavagupta refers to prdnand (f.) 
as the vitalising power (Sakti*) which represents the first manifes- 
tation or vibration of embodied consciousness; see TA 6.13-15 and 
TAV ad loc. The matter is explained as follows in IPV, 3.2.20 
(vol. 2, p. 244): “Concerning prdana: that condition of conscious- 
ness (cidriipasya sthitih) which has the nature of vitalising (prana- 
na), of vivifying, first takes the form of a pervasive vibration (sa- 
manyaparispanda), its nature is to make the body, vital air, [intel- 
lect and void] — which are [in themselves] insentient — behave as if 
they were sentient (cetandyamdna); its essence is the superimposi- 
tion (dropa) of the freedom [of consciousness expressed] as ‘I’ 
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{onto these insentient objects]; [and] it [therefore] consists of a 
synthetic awareness [as ‘I’] that [remains] conceptual [insofar as it 
still involves a duality]. It is this very [vital energy] that takes on 
five [different] forms, by way of particularisation as [the vital airs] 
prana, [apdna* (app. vol. 2),] etc.” (prdna iti prananarupa jivana- 
svabhavé yeyam cidriipasya sthitih sé tavat samanyaparispanda- 
ripa dehaprandder acetanasya cetanaéyamanatasampddanatmika- 
ham iti svadtantryaropasara sati vikalparipaparamarsamayi saiva 
pranddivisesadtmand paficarapatam bhajate). [S.H., 1.R.] 
— pranasakti. 


pranapatha, n.m. [/\], chemin de ]’énergie vitale ; path of the vi- 
tal energy; Weg der Lebenskraft. 

1. A term used to designate the central channel (madhyanddi*, 
susumna*). See TAV 29.7: pranapatha iti madhyanadyam. The 
form madhyapranapatha is also used, e.g. in SVTU ad 7.5c-7b: 
madhyapranapathoccaran.... See also IPVV 3, p. 353. 

2. The nose (?) in the following list in the SSS 2.31cd: bhdle 
pranapathe kanthe hrnnabhau nabhyadhah priye. 

3. Used in a non-technical sense as a tatpurusa compound: “by 
way of the breath, by means of the vital energy.” [S.V.] 


pranapratistha, n.f. (O], installation du souffle ; installation of vi- 
tal breath; rituelle Installierung der Lebenskraft. 

Syn. pranasthapana. 

[A] This expression, which appears not to be found in pre- 
twelfth-century tantric literature, refers to the instilling of life-force 
into various things, particularly dolls, images or yantras* used in 
magical rites: it is to be performed for a model of a bull created for 
a magical rite of blocking a horse (asvastambha) in Amsumat 13.3 
(T. 3, p. 53) and for ritual dolls (puttali*, pratikrti*), e.g. in IsgP 
(mantrapada 43.6 and 47.55), in ST 22.155, in the commentary on 
ST 11.102-105 and on 23.92-94, and in KuU 9.7. A pranapratistha 
is to be performed in oneself after bhittasuddhi*, according to the 
conclusion of the commentary on ST 4.29. Mantras too (if written 
on yantras, according to the commentary) receive pranapratistha 
through a special prdnapratisthamantra, taught in ST 11.71-75. 

Occasionally we find a pradnapratisthd enjoined at the end of 
the installation of regular temple-images, e.g. in Kuméaratantra 
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41.62 and 42.32, and in the Devipratisthavidhi quoted on pe27Srof 
SP4 (passage 7e). [D.G.] 

Vgl. auch BUHNEMANN 1991. 

[5%] Auch im Paficaratra ist der Begriff nur in jiingeren Samhi- 
tas zu finden. Die pranapratistha ist ein Element des morgendli- 
chen sandhya*-Rituals, bei dem der Verehrer diese fiir sich selbst 
durchfiihrt, und ein Element der Konsekration (pratisthd) eines 
Kultbilds, bei der diese fiir das Kultbild durchgefithrt wird. Dabei 
werden zunichst die Laute des Sanskrit-Alphabets, die die tattvas 
(1)* reprasentieren, auf den Korper oder das Kultbild aufgelegt. 
Dann wird die prdnasakti (2)* visualisiert und gebeten, ihren Fuf 
auf den Verehrer (oder auf das Kultbild?; es wird in beiden Fallen 
die gleiche Formel verwendet: tvatpGdapadmam mayi samnidhat- 
sva) zu stellen. Es wird der prdnapratisthamantra rezitiert und mit 
einem Mantra nochmals die tattvas und prdnas im Verehrer oder 
im Kultbild vergegenwartigt. Fir die pranapratistha im Rahmen 
des sandhyd-Rituals siehe SriprsS 17.37c; ParasSaraS 4.23a; SesaS 
p. 74,13-76,15; vgl. auch TRIPATHI 2004, pp. 173-177. Fiir die 
pranapratistha fiir ein Kultbild siehe AnS 15.25ab; ParasaraS 
21.144-153. Auch fiir yantras wird eine pranapratistha durchge- 
fiihrt; siehe z.B. SesaS p. 142,13; ParasgaraS 15.111c-113b; 18.28. 
[M.R.] 


pranapramatr, n.m., v. s.v. dehapramatr. 
pranamantra, n.m., Vv. s.v. pranagnihotra. 


pranayogin, n.m. [A]. 

This term occurs in a much quoted half-line borrowed from the 
Mohaciidottara into the SP (SP1 1.64): s#ryacandramasor ante dve 
sandhye pranayoginam, which might be intended to mean: “For 
those who practise yoga with the breaths, there are [only] two 
[metaphorical] junctures [as opposed to the regular three of dawn, 
noon and dusk]: [namely] the end-points of sun and moon [viz. of 
the out-going and in-going breaths].” Trilocanasiva’s commentary 
(SPVm. p. 19) glosses the word with hamsayoginam, perhaps 
meaning “those whose yoga consists in focussing on the mantra 
contained in breathing in and out (hamsa*)”. [D.G.] 


pranavadyuhoma, n.m., Vv. 8.V. prana. 
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pranavisuva, n.m. ou nt. [O], l’égalisation avec le souffle ; equi- 
nox of the breath; Ausgleich der Atemkriafte. 

[A] La premiére des sept pratiques méditatives nommée 
visuva* ou visuvat qui visent a faire parvenir l’adepte du yoga ou 
l’officiant d’un culte 4 un point central d’équilibre ou d’égalisation 
(visuva) transcendante des souffles et de la conscience (Vv. S.v. 
tattvavisuva). Le SvT 4.318b le définit comme devant consister en 
l’union du soi et du manas dans le souffle (@tmanam ca manah 
prane samyojya visuvad bhavet). Ksemaraja, dans son commen- 
taire (p. 201), explique que, dans ce cas, le guru* fait s’unir 
l’dtman (1)* du disciple avec son propre manas ainsi qu’avec son 
souffle qui s’éléve dans le conduit médian (prdne madhyavahini). 
Comme le précise H. BRUNNER dans sa note sur ce sujet (SP3, p. 
362), cette pratique consiste donc en |’identification par le guru de 
l’dtman du disciple 4 son propre souffle, qui l’entraine dans son 
mouvement ascendant. La SP3 (3.226, p. 359), décrivant la méme 
pratique, dit seulement qu’elle consiste en |’union avec le souffle 
(pranasamyogasvariipam), mais Trilocana et Nirmalamani, cités 
en note p. 362 de la SP3, donnent des précisions qui rejoignent les 
indications du SvT. La définition de ce visuva que donne le YH 
3.181 (yogah prandtmamanasam) est la méme, ce texte prescrivant 
la méditation réalisatrice (bhdvana, v. s.v. bhdvanda) des sept 
visuva a la fin du japa*. La YHDi (p. 369) explique que, par 
souffle, ou vent (vayu*), on entend l’énoncé de Ha (qui, dans le 
japa* du hamsa* est précisément associé au souffle ascendant). Il 
semble que pour le YH |’adepte accomplit ce rite tout seul ; il 
s’agit en effet d’un culte, ot le guru n’a pas a intervenir. 

[x4] Cf. prasantavisuva. [A.P.] 

— kalavisuva, tattvavisuva, nddivisuva, mantravisuva, Sakti- 
visuva. 


prana§akti, nf. [©], énergie du souffle ; energy of the breath; 
Energie des Atems. 

1. [A] For the yogin established in non-duality, the power of 
prana* (pranasakti) takes the form of a thread (tantu), which is 
said to be the innate aksasiitra*. See Yogaraja on PS, p. 150. It is 
possible that a similar pranic thread is meant in SYM 17.41, which 
explains how to enter someone else’s heart. In this context, the 
simile which compares the body and its nddis* (in which the en- 
ergy flows) to a leaf and its filaments (tantu) may be relevant. See 
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TA 7.67 citing SvT 7.10-11. KMT 23.85 sqq. may also refer to 
such a metaphoric aksasiitra mentioned above, from whose thread 
(tantu) the world is born (suggesting perhaps the Upanishadic im- 
age of the spider creating its web). See also KMT 24.120-121, 
which says that the goddess in the form of sakti*, the mother of the 
three worlds, situated between ida* and pingala*, has the form of a 
lotus-fibre (mrndlatantu). In all these instances, the comparison 
with or the metaphoric use of the thread is probably meant to de- 
scribe the subtlety of the energy and its nddi. [J.T.] 

In the Picumata-Brahmayamala, the Sakti “thread” or “fibre” is 
referred to by the expression Saktitantu* or Saktisiitra, the “cord of 
power” which strings together the lotuses of the subtle body (pad- 
mamala; e.g. PBY[H] 21.123cd: saktitantunibaddhaém tu padma- 
malam vicintayet). [S.H.] 

— > nadisandhana, parakayapraveSa. 

[<<] Lebenskraft? In SatS (V) 19.48-49b (= IS 21.327c-328) 
tritt der Gcadrya* bei der Initiation (diksa*) mental in das Herz des 
Schiilers ein, trennt ihn von der pradnasakti und fiihrt ihn in sein 
eigenes Herz. Im Kapitel 27 der PausS (B), das sich den §raddha- 
Ritualen widmet, wird mehrmals die pranasakti der Verstorbenen 
erwahnt (27.113c-114 [© ParS 7.319c-320], 436, 486, 494). Sie 
wird in feuriger Form inmitten einer Sonnenscheibe vorgestellt 
(PausS [B] 27.318). Die PausS unterscheidet auch die fiinf Saktis 
kala*, jriana, kriyd, icchd (v. s.v. jhanasakti, kriyGSakti, icchasakti) 
und prdna. Letztere wird den sechs gottlichen Eigenschaften (guna 
[3]*), Vasudeva und den fiinf pranas (1)* zugeordnet (PausS [B] 
33.140ab, 155-156b; vgl. auch RASTELLI 2006, pp. 300f.). 

2. Eine Gottheit, die wahrend der pranapratistha* visualisiert 
wird. Der Verehrer stellt sich vor, da8 sie von Visnu durchdrungen 
ist und ruft sie an mit den Worten: padmapriye padmini padma- 
haste padmalaye padmadalayataksi || visvapriye visnumano ’nuki- 
le tvat padapadmam mayi sannidhatsva (SesaS p. 76,4-6; Parasa- 
Tasi21152¢-153b): 

[A] Vgl. BUHNEMANN 1991. [M.R.] 


pranasama, a. [/\], harmonisé avec le souffle ; in harmony with 
the breath; auf den Atem abgestimmt. 

It is said that japa* should be pranasama, “in harmony with 
the breath” in duration; thus SvT 2.139c-140b: “Seekers of libera- 
tion should perform japa by day, in harmony with the breath, the 
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sequence of syllables neither [too] rapid nor prolonged” (aksara- 
ksarasantanam na drutam na vilambitam || japah pranasamah ké- 
ryah dinastho muktikanksibhih |). Cf. UKA(D) 4.10cd. 

Harmonising or uniting the breath with mantra is integral to 
mantroccara*, yogic “enunciation” of the phonemic elements of 
omM* and other milamantras* or pindamantras*, in an ascending 
sequence within the central nddi*. KMT 5.92-93 speaks of japa, 
harmonised with the breath in uccdra*, as leading to the unifica- 
tion (ekibhdva) of dtman (1)*, mind, mantra, siva, and Sakti; this is 
parallel to TSB(D) 6.97-99, where the text seems more clear (cf. 
UKA[D] 4.8-20). As defined by SvTU, commenting ad SvT 
2.140a, “prdnasama means ‘in harmony with the breath that flows 
through the middle [nddi, viz. susumnda*], which has the nature of 
absorption in bliss, such that the breath flowing through the middle 
[nadi] bears (sahate), internally, synthetic awareness (pardmarsa*) 
of mantra’” (prdnasamah iti madhyavahina pranenolldsapravesat- 
mand samo madhyavahi pradno yathantar mantram paramarsam 
sahata ity arthah|). The state thus attained is pranasamya, “har- 
monisation of [mantra with] the vital energy/breath” in the central 
nddi (cf. the expression madhyamapranasamya in SvTU ad 
2.140a). According to TA 7.39-40, cultivation of pranasdmya is to 
be extended to homa*, worship, and other ritual acts, since, adds 
TAV ad loc., uccadra of mantra is involved in all of these. This 
harmonisation is linked closely to kundalini*, TA 7.40 and a verse 
quoted in TAV ad loc. refer to kundalini as pranasama, for, Jaya- 
ratha explains, “the supreme Goddess, known as the phonemic 
(varna-)kundalini, reaches awakening through harmonisation with 
the breath” (varnakundalinyakhyad padramesvari Saktir yadi nama 
pranasama pranasdmyenodayam iyat). Harmonization of pradna* 
is also related to the yogic concept of “equinoxes” or equilibrium 
(visuva*);, see S.v. pranavisuva, nddivisuva, visuva, and SP3, pp. 
358-378. Jayaratha (TAV ad 31.131) once glosses pranasamya 
with visuvatstha (“being situated in [the point of] equilibrium]”). 
[S.H.] 

— cakrodaya, turya, sdmarasya. 


prdanasamya, n.nt., Vv. 8.v. pradnasama. 
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pranagnihotra, prandgnihavana, nn.nt., pranagnihuti, n J, pra- 
nagnihoma, n.m. [O], sacrifice au feu * souffle ; sacrifice to the 
fire of the breath; Atemfeuerspende. 

1, [A] Syn. praénahoma. Making “oblations” of one’s food to 
the body’s five vital airs (prana*, apana* {app. vol. 2], etc.) is en- 
joined at mealtime, modelled on the vaidika* practice. For a de- 
tailed study of the latter, see BODEWITZ 1973, pp. 213-343. A 
description of the Saiva practice is provided, for instance, in SC, 
pp. 116ff. This quotes the Suprabhedagama (the version in Su kp 
11.54-64 is briefer and corrupt), according to which one is to per- 
form homa* to the fire of prdna after agnikdrya*, in the fire shrine 
or at home; the dtman (1)* is the sacrificer (yajamdna) and buddhi 
his wife, the heart-lotus the altar and the fire internal, with one’s 
hair as the darbha grass and the tongue the offering vessel (atmda tu 
yayamano ’sau buddhis tatpatnika smrta || kesaromani darbhas 
syur jihvadya yajfiapatrakam | hrtpundarikavedyam ca [Su; tam 
SC] antasthagnau supijayet ||). One sips water, then makes obla- 
tions to the five vital airs, followed by the meal. According to 
AtmPP (T. 371, p. 1018), pranagnihotra should be preceded by 
offering bali* to the five secondary vital airs, naga (5.)*, karma 
(1.)*, etc. Oblations to the five primary ones are made using the 
mantras OM HAM PRANAYA SVAHA, etc., though HAM is more typically 
omitted (see e.g. SP1 9.17). These are sometimes referred to as the 
pradnamantras (e.g. SC, p. 116), while the oblations to the breaths 
are known as pranahutis (note e.g. the expression pranahutipan- 
caka, SC, p. 127). 

AtmPP (ch. 26) quotes a passage from an unknown source that 
speaks of prandgnihotra as a form of tarpana (1)*: through obla- 
tions to the “fire” within the body, one satiates (tarpayet) the at- 
man (1)* in the prana, Bhiitas* in apdna, the devas in udana*, an- 
cestors in samana*, and ndgas and denizens of the netherworlds in 
vyana*, Cf. SC, p. 127. On tarpana in agnihotra and pranagni- 
hotra, see BODEWITZ 1976, pp. 180-182. 

[xt] According to JayS 22.80ab (= ParS 9.185ab; IS 6.75ab), 
pranagnihavana is the eighth and final ancillary (anga) of the 
astangaydga*; see also anuyaga (2). 

2. [A] Sometimes syn. antaragnikadrya*. Thus in the detailed 
description of MeruT 17.367-408, five fire pits (kunda*) blaze in 
the muladhara*, while the phonemes of the alphabet are oblations 
(matrkarnan Gjyariipan vyatyayat tatra homayet, 376ab). Cf. Sivo- 
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panisad 4.67 (prandgnihotram kurvanti paramam Sivayoginah | 
bahyakarmavinirmukta jnanadhyanasamakulah |). [S.H.] 
— nabhi, nabhikunda. 


pranayama, n.m. [O], contréle du souffle ; breath-control; Atem- 
regelung. 

Syn. prdnajaya, controlling or extending of the breaths, both in 
ritual and yoga. 

[A\] One of the six or eight ancillaries (anga) of yoga*. The 
MatP yp 2.10-15b identifies the vital energy (prana*) as the breath 
(vayu*) and in samsdra this is not different from conscious sensa- 
tion (caitanya). pranayama is the restraint (samnirodha) of its mo- 
tion. In 2.15ab the MatP states that one should “conquer” (jayet) 
the vital energies, a notion that is often synonymous with prand- 
ydma. Ksemaraja’s SvTU introducing SvT 7.295cd (defining pra- 
nayama) states that the passage teaches prdnajaya (prdnajayam 
vyanktum upakramate). Commenting further on this passage, he 
analyses the compound prandyama as a sasthitatpurusa (prana- 
syayamanam) and glosses Gyamana as a “bringing under one’s 
control” of the breath by mastering its natural flow (yathasthitava- 
havijayena svayattatanayanam). The syn. pranajaya is usually 
used by Kashmirian authors in conjunction with nddisuddhi* (or 
its syn. nadijaya, SSva 3.44: ... pranasya vilayan naddijayah sam- 
padyate, SvVTU 7.294cd: tad etan nddisuddhipranajayapirvakam 
sughatam sydd ity GSayena nddijayam tavad daha, the verse itself 
uses yet another syn. nddisamSodhana*). 

But the Mrg yp 4 explains pranayama differently as the 
prakhedana, “exercising”, or “exhausting” of the breath (pranah 
pragudito vayur ayamo ’ sya prakhedanam). Narayanakantha, com- 
menting on Mrg kp 3.4-5, glosses pranan ayamya, “controlling the 
breaths,” with “lengthening” or “extending the breaths” (dair- 
ghyam nitva). See SANDERSON 1992a, p. 1; VASUDEVA 2000, pp. 
383-397. 

pranayama is commonly subdivided into a triad of stages com- 
prising inhalation (piiraka*), retention (kumbhaka*) and exhalation 
(recaka*) as taught already in the YSV on YS 2.50. In the SvT 
7.295c-296 this triad is considered “common” (samanya) or “ex- 
ternal” (bahya) if it is accomplished through the nose (SvTU ad 
loc: traya ete prandyamah sarvasadharanena nasikapathakramena 
nirvartyamanah sadharanad bahyas ca). \f the breath is inhaled 
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through the dvadasanta* at the crown of the head and then pro- 
pelled downwards along the central channel, retained in the heart, 
and then exhaled again along the central channel the triad is called 
“anternal” (abhyantara). The retention in the internal prandyama is 
given the special designation of the effortless “quiescent retention” 
(prasantakumbhaka, SvTU ad SvT 7.296cd: abhyantarena ma- 
dhyapathenatra recanam dvddasante piiranam hydi niskampam 
kumbhakam iti nirdyasam prasantakumbhakam): v. s.v. prasanta. 
In the culminating stage, the vital energy is moved downwards 
from the heart to the navel, resulting in sense-withdrawal (pratya- 
hara*), and Ksemaraja labels this as the “fully quiescent” (supra- 
Santa) stage of pranayama. A corresponding classification is also 
taught in the NT 8.12-13b. There the terms used are “coarse” 
(sthila) and “subtle” (siiksma) and the yogin is supposed to trans- 
cend both of these types of pranayama to attain the supreme span- 
dana*. ‘The subtle type of pranayama usually involves the move- 
ment of prana along the central channel exclusively. But this is no 
absolute rule, for the MVT 17.8c-10b teaches two practices called 
“dragging upwards” (utkarsaka) and “dragging downwards” (apa- 
karsaka) which may even involve moving prdana from the big toe. 

pranayama is often further divided into three grades (adha- 
ma/kaniyasa, madhyama, uttamal/jyestha) depending on the num- 
ber of “eruptions” (udghdata*) that are involved. The timespans of 
retention required for these are measured in yogic matra* or tala. 
See MVT 17.11-13b; MatP yp 7.1-6b; SvT 7.301c-302b; SJU yp 
22-25b. 

In Mrg yp 28c-29b pranayama is further classified into the two 
subtypes sagarbha and agarbha/vigarbha/nigarbha (at Mrg yp 33 
the expression sagarbhah kumbhakah is also used). The former is 
pranayama accompanied by visualisation (dhydna*) and mantra 
repetition (japa*); the latter lacks these. The sagarbha variety, 
moreover, is said to lead to a greater stability (sthairya) of mind. A 
similar preference for sagarbhapranayama is expressed at SDhU 
10.135 (= KT 15.34: japadhyanam vindgarbhah sagarbhas tatsa- 
manvitah | agarbhdd garbhavan jfieyah prandyamah Satadhikah I) 
which values the sagarbha kind a hundred times higher than the 
agarbha kind. See also ST 25.19c-21b; BrTS 2.81. 

A commonly encountered formula is the prandyamatraya, a 
preparatory ritual performance of “three pranayamas” usually pre- 
scribed to purify the body before commencing the rite proper. For 


Be be 


pranarka 


example SvT 2.33ab (prefaced to dehanyasa*): pranayamatrayam 
karyam dehasamsuddhikaranam. As Ksemaraja notes in his com- 
mentary to this passage, the three prandyamas should be sagarbha, 
in this case by using the pranavamantra: esa ca pranavoccarasa- 
garbhah pranayamah karyah. [S.V.] 

[xt] Auch im Paficaratra besteht pranayama aus dem Einatmen 
(piiraka), Anhalten des Atems (kumbhaka) und Ausatmen (reca- 
ka), iiblicherweise durch die Nase, d.h. durch die beiden nddis* 
ida* und pingala*. Die Linge der Einheiten wird ebenfalls in 
matras angegeben. ParS 3.125-126b beschreibt auch die im Mrg 
dargestellten Typen sagarbha und agarbha; die anderen Texte be- 
schreiben nur jeweils eine dieser beiden Varianten, ohne die an- 
dere zu erwahnen. ParS 3.114c-116b unterscheidet eine zarte (mry- 
du), eine mittlere (madhyama) und eine strenge (tiksna) Atemre- 
gelung, die durch ein, zwei oder drei udghdtas charakterisiert sind. 
Es werden auch noch andere drei Arten von Atemregelungen 
unterschieden; in JayS 33.6 offensichtlich aufgrund einer unter- 
schiedlichen Anzahl von mdatrds; in PadS yp 3.18c-19 und ParS 
3.116c-117b ist das Kriterium ihrer Unterscheidung nicht klar. Die 
udghdatas werden auBer in der ParS nirgends erwahnt. 

pranayama dient der Reinigung der nddis (v. s.v. nadi§odha- 
na), der Vernichtung aller Ubeltaten (pdpa), ,,Fehler“ (dosa) (AhS 
32.49ab, 55cd; PadS yp 3.14cd; MarkS 18.6c-7b) und tamas sowie 
der Beruhigung des Geistes (ParS 3.88-89b). PadS yp 3.11-29b be- 
schreibt noch eine Reihe von anderen Wirkungen wie die Erlan- 
gung von Gesundheit oder eines langen Lebens (SanS rsiratra 
1.62-72; ParS 10.73c-79; AhS 32.51-55; PadS yp 3; NaS 30.13c- 
16b; ParS 3.108c-139b; VisnuS 30.58c-62b; VisS 20.36-43; vgl. 
auch RASTELLI 2006, pp. 534-548). 

Pafcaratra-Belege fiir die drei (oder mehr oder weniger) reini- 
genden prdndyamas vor dem eigentlichen Ritual sind z.B. ParS 
3.86cd; NaS 2.9a, VisS 20.36-43. praéndyadma ist auch eines der 
wichtigsten Reinigungsinstrumente in der bhiitasuddhi*; s. z.B. 
JayS 10.23-57 (vgl. RASTELLI 1999, pp. 215-224); AhS 28.22c-25. 
[M.R.] 


pranarka, n.m. (A), souffle qui est soleil ; breath-sun; Atemsonne. 
Syn. prdnasirya. The outgoing breath as homologised with the 

sun to be contrasted with the apdnacandra, the incoming breath as 

homologised with the moon (v. s.v. apdna [app. vol. 2]). Such 
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expressions occur for instance in SvT 7.36; TA 6.94 and TAV ad 
17.85c-87. [D.G.] 


pranahuti, nf., v. s.v. prandgnihotra. 


pranoccara, n.m., praénoccarana, n.nt. [/\], montée du souffle 
vital ; elevation of the vital energy; Aufwartsbewegung der Atem- 
kraft. 

A form of uccara* taught by Abhinavagupta as the penultimate 
level of Gnavopaya* at TA 5.43-50b (reworkings of this material 
can be found at TS 5.17-36, pp. 38-39 and again MVV 2.39c-42b). 
The ascent is punctuated by six stages (bhiimi) of repose (visranti) 
in: 1. Siinya*, 2. prana*, 3. apana* (app. vol. 2), 4. samdna*, 5. 
uddna* (app. vol. 2), 6. vyana*. These are correlated with the 
planes of bliss (@nanda* 1.4): 1. nijananda*, 2. nirananda*, 3. pa- 
rananda*, 4. brahmdananda, 5. mahananda, 6. cidananda* and the 
attainment of a synthetic seventh bliss, jagadananda*, and with 
aspects of the cognitive apparatus. It is likely that there is no scrip- 
tural base for this practice, as Abhinavagupta credits his teacher 
Sambhunatha as the sole authority. Syn. pranatattvoccara. [S.V.] 


prdaticara, praticadraka, nn.m. {A}. 

A class or group of six or seven secondary male deities (serv- 
ant deities perhaps?), associated with groups of Yoginis* in the 
system of the KMT. They are part of a standard retinue of Yoginis 
in addition to male partners or “kings” (adhipa) and sons (putra). 
See KMT 2.42 sqq., 2.57 sqq., 2.74 sqq. and 2.94 sqq. [J.T.] 

— anucara. 


pratibhaguru, n.m. [A\], maitre « intuitif » ; intuitive teacher; intu- 
itiver Lehrer. 

C’est le maitre spirituel qui posséde la « grande connaissance 
intuitive » (pratibhamahdajnana) résultant de la descente intense- 
moyenne de |’énergie divine (v. pratibha*). Eclairé par elle, dit le 
TA 13.133, le maitre intuitif détruit l’obscurité et la souffrance du 
disciple par un regard qu’emplit la félicité. 

Plus loin (13.147-148), Abhinavagupta indique que, selon cer- 
tains, le maitre intuitif est celui qui convient 4 qui est libre de dé- 
sirs (akama), c’est-a-dire qui recherche la libération, mais non a 
ceux qui recherchent des fruits, point de vue qu’ il rejette. [A.P.] 
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pratibhajfiana, pratibhamahajnana, pratibhavijfiana, nn.m. {A}, 
connaissance intuitive ; intuitive knowledge; intuitives Wissen. 

Selon le TA 13.165c-166, quand on a cette connaissance, on 
est libéré et en état de libérer les autres, l’impureté mayique (ma- 
ydmala) étant détruite par la descente de la supréme énergie (para- 
Saktinipatena). 

pratibha, selon le TA 13.131b-133, qualifie la « grande con- 
naissance » (mahdajfidna) que donne la descente intense-moyenne 
de l’énergie divine (trvramadhyasaktipata), connaissance qui éli- 
mine toute ignorance, qui est indépendante des maitres comme des 
Ecritures et qui fait reconnaitre a celui qui la posséde que le soi est 
la source de l’esclavage comme de la libération. [A.P.] 

— pratibha. 


prathamikasaddhaka, n.m. {A}. 

This expression is known only from Mrg cp 9, where, from 
context, it is clear that it refers to a temporary sGdhaka*; but, as 
BRUNNER explains (1985, pp. 347f.), it is not clear whether it does 
so because it means “only at first a sadhaka’’, or “a sadhaka of the 
first type, [viz. a lokadharmin*]”’, or because it is an adjective to 
putraka* (also mentioned in the verse) and therefore means “[a pu- 
traka] who was at first a sadhaka’’. [D.G.] 


pradurbhava, n.m. [OQ], manifestation ; manifestation; Erschein- 
ung. 
[Xt] Mit pradurbhava werden in den Samhitas haufig die 
Vibhavas* bezeichnet (z.B. SatS [V] 9.77c-84b; PausS 25.2; ParS 
15.686). Gelegentlich werden pradurbhava und das Verb prddur- 
Vbhii aber auch allgemeiner im Sinne einer (beliebigen) Erschei- 
nung Gottes verwendet (z.B. ParS 1.80cd). 

pradurbhava war in friiher Zeit in der epischen und purani- 
schen Literatur die Bezeichnung fiir die Erscheinungen Gottes auf 
der Erde zum Zwecke der Wiederherstellung des Dharma, die 
spater avatdras* genannt werden (HACKER 1960, p. 49). Es ist aber 
zu beachten, daB vibhava und avatdra, zumindest in der dlteren 
Samhita-Literatur, nicht synonym sind. Die avataras sind eine an- 
dere Gruppe von Gottheiten als die Vibhavas, auch wenn einzelne 
G6tter von ihnen identisch sind und die Vibhavas als avataras, 
»Herabkiinfte“ bezeichnet werden kénnen (z.B. in PausS 36.373a); 
vgl. dazu auch RASTELLI 2006, pp. 365f. [M.R.] 
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pradurbhavantara, n.nt. [X<}. 

Mit pradurbhavantara werden die Vibhavantaras* bezeichnet 
(z.B. in ParS 1.99-101b). [M.R.] 

— pradurbhava. 


prapana, n.nt. [X%}. 

prapana sind Speisen (LT 36.89ab: prapandcamaniyddyas te 
syur abhyavaharikah | ,,Speisen sollen prapana, Gcamaniya usw. 
sein.“). Venkatanatha zitiert einen Vers aus der ParS (der in der 
Edition der ParS nicht zu finden ist), der prapana als Speisen wie 
madhuparka (eine Mischung aus Sauermilch, Honig und Ghee, 
siehe z.B. SatS [V] 6.65ab) und dhnliches definiert (SCR 241,5f.: 
prapanam madhuparkadyam anyac cabhyavahdarikam |). Manch- 
mal werden madhuparka und prapana jedoch getrennt genannt 
(PadS cp 6.64a; LT 36.78d-79a, 50.34c-35b). 

prapana wird dem Gott als Gabe dargebracht, haufig am Ende 
seiner Verehrung (PadS cp 6.64ab; LT 36.138a; 49.103cd). Da- 
nach wird es von seinen Verehrern gegessen (BhT 18.30ab), was 
deren K6rper reinigt (PausS 31.169c-170b). 

Fiir verschiedene Zutaten und die Zubereitung von Speisen 
siehe IS 25.57cff.; fiir die adaquaten Mengen des dem Gott darzu- 
bringenden prapana siehe ParS 18.2-12c. [M.R.] 

— naivedya. 


prapti, nf. [O], pouvoir de tout obtenir ; power of attaining any- 
thing; die Macht, alles zu erlangen. 

1. [A] The power of being able to reach whatever one wishes. 
One of the eight siddhis* achieved through yoga* (gundstaka*). 
For a discussion of variations in the names and interpretation of 
these eight supernatural powers, see BRUNNER 1977, pp. 506-508 
and GOODALL 2004, p. 379, n. 831. [D.G.] 

The YH 3.164 describes this siddhi as bestowing the power of 
the srividya* and even, according to the YHDi ad loc. (p. 355), the 
power to reach the supreme Siva on the plane of turyatita*. [A.P.] 

[Xt] PadS jp 8.21-25 gibt eine Liste von acht siddhis. Eine von 
diesen ist, zu erlangen, was man sich winscht. Der Begriff prapti 
wird dort jedoch nicht gebraucht. Ansonsten werden die acht yogi- 
schen siddhis Atomkleinheit usw. (animddi) als Gesamtheit in den 
Paficaratra-Texten zwar Ofters erwahnt (z.B. JayS 26.131), aber 
nicht im Detail genannt. [M.R.] 

DApAs\V .s.Vodgpee. 
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prayascitta, n.nt. [O], rite de réparation ; rite of reparation; Siih- 
neritual. 

This term covers a number of rites and actions that are held to 
expiate or repair faults of omission and commission. 

[A] PCS; 3-4b: sa@dhakddyair anustheyam Gcaram sivabhasi- 
tam | tadviplutau tadajfaya langhane vyatyayo yatah || tesam tat- 
pariharartham prdayascittam sivo ’vadat|. “The duties of the 
sadhaka* and other [classes of initiate] are taught by Siva. Since 
there are negative consequences when these drop out [or] when 
His commands are transgressed, Siva has taught expiation to avoid 
those [negative consequences] for these [various initiates].” In fact 
the expiable “offences” that are discussed in the sources also 
belong to the realm of s@mdnyasdastra* and include such non- 
criminal things as states of ritual impurity caused, for example, by 
life-events such as birth and death (sétaka*). The typical range of 
rites and actions involved in expiation appear listed in a quotation 
from a K@lottara recension in the JR (p. 209): snanam japopava- 
sam ca nityahomas ca gaddukah | paicagavyasanam danam mar- 
gaduskrtandsanam |, “Bathing, mantra-repetition, fasting, obligato- 
ry homa*, reciting over pots (gadduka*), consuming the paficaga- 
vya*, donations — these destroy the [retributory consequences] of 
wrong-doings [of those] on the [Saiva] path.” These expiatory rites 
and acts appear in various combinations, but the most used, and 
perhaps the only one that is frequently used by itself, is repetition 
(japa*) of Saiva mantras, particularly of the brahmamantras (v. 
s.v. panca brahmani) (Kir 62.1 and 13). 

Expiations typically vary according to whether the crime was 
deliberate (kamdat) or not deliberate (akamatah), and the latter cate- 
gory is often held to include crimes that are in some way induced 
by circumstances: PCS; 8: daivdd rogat tatha mohdac corarajabha- 
yadibhih | ebhir dosair akamitvam Sese jneyad tu kamitd ||, “[When 
a fault occurs] because of problematic factors such as fate, disease, 
delusion, [or] because of danger of thieves and kings and such, 
then it is ‘involuntary’; in other cases, it should be judged to be 
‘deliberate’.” In prescribing “penalties” other factors must of 
course also be taken into account: the gravity of the fault, what 
kind of initiate has committed it (e.g. sadhaka*, naisthika* etc.: 
see, €.g., Mrg cp 125-126; SPVy, pp. 91-92), his or her age and 
state of health (e.g. Moh, fol. 45v; SP2 3.52), degree of devotion, 
extenuating factors etc. (Moh fol. 46r; PCS; 9-10) and, particularly 
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in the case of food- and sex-related crimes and physical contact, 
the religious and social status of other persons involved (see, e.g., 
8.V. jatisa). Other persons may be given the expiation to perform if 
the transgressor is unable (PCS 11-12). Ideally one’s own guru* 
should prescribe the expiation (PCS; 18), but in his absence a 
council of three, seven or fifteen Gcaryas* who know the scriptures 
and are observant themselves may determine penalties ordained by 
scripture (PCS; 19). 

Two major old Saiddhantika sources are entirely devoted to the 
subject of the expiation of transgressions by individual initiates: 
the PCSy of Hrdayasiva, which is a pre-twelfth-century anthology 
of chapters on prayascitta drawn predominantly from Saiddhantika 
scriptures (SANDERSON 2001, pp. 2-4, n. 1), and the PCS; of Tri- 
locana, a twelfth-century anustubh treatise consisting largely of 
unmarked quotations. In later literature, e.g. the Prayascittavidhi 
(PraVi,) implausibly published as belonging to Aghorasiva’s Kri- 
yakramadyotika, the same expiations are treated, but the emphasis 
shifts to a new class of transgression: slips in the performance of 
public worship in temples (pararthapuja*). 

From, for example, doubts about the nature of pavitradrohana*, 
it is clear that prdyascitta was treated by some as a category of rit- 
ual on a par with nitya*, naimittika* and kamya* (SPVw, p. 66), as 
in Vaisnava sources (v. s.v. kamya). [D.G.] 

In some non-Saiddhantika works, expiatory rites are prescribed 
when transgressions are omitted by the practitioner, as in PBY(H) 
24.22, in which prayascitta is to be performed if one forgets to 
laud urine and excrement or in PBY(H) 24.29, which enjoins pra- 
yascitta if one does not laud and eat guhydmryta* (app. vol. 3) with- 
out hesitation, as is prescribed. PBY(H) 24.66 envisages prdayas- 
citta also if the practitioner does not have orgasm (ksobha*) during 
a sexual rite, PBY(H) 40.24 in case he does have one during his 
asidharavrata*, when he is not supposed to, and PBY(H) 24.113 if 
he abandons his own ritual partner (Sakti*) and unites with Yogi- 
nis* who desire him. However, most commonly they are pre- 
scribed if one does not observe the samaya* rules, if one divulges 
or commits to writing the teaching of one’s system (SYM 24.44; 
PBY[H] 14.176; TSB[D] 5.74), and for any ritual omission such as 
during initiation (SYM 7.13) or during installation (PBY[H] 
23.179). Such expiation for ritual omissions is done even without 
any actual ritual mistake being committed or observed, as usual. 
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prayascitta is also enjoined to counteract the undesirable effects of 
inauspicious events, such as of inauspicious dreams (PBY[H] 
35.266; TSB[D] 9.98), in which case its function is basically the 
same as that of propitiatory rites for averting evil (santi*). The 
PBY(H) (11.67) also refers to and prescribes prdyaScitta rites ac- 
cording to the Siddhanta and non-tantric (Jaukika) religion. [J ft 

[Xt] Die Abschnitte iiber die pradyascittas in den Samhitas zei- 
gen, daB die friiheren Samhitas eher auf einen individuellen Heils- 
weg orientiert waren und die spateren eher auf das Tempelritual 
zum Zwecke des K6nigs und des KO6nigreiches. Die z.B. in JayS 
25 beschriebenen Anlasse fiir prayascittas sind zum GroBteil 
individuelle moralisch-sittliche Vergehen wie Brahmanenmord, 
GenuB von Alkohol, Diebstahl und ahnliches. SanS rsiratra 8 be- 
schreibt neben den genannten Anlassen auch eine Reihe von Feh- 
lern im Ritual, aber nur Verst6e gegen den individuellen samaya. 
Die jiingeren PadS, NaS und ParS z.B. beschreiben dagegen, 
abgesehen von den grofen Sithnezeremonien, die von K6nigen fiir 
ihre begangenen Ubeltaten und zum Wohl des K6nigreiches durch- 
zufiihren sind, wie ,,GoldschoB“ (hiranyagarbha) oder das Auf- 
wiegen mit Gold (tulabhdara) (PadS cp 20; ParS 20-21; vgl. dazu 
HDhS vol Il/2, pp. 869ff.), nur prayascittas fiir Fehler bei der 
Durchfiihrung von Ritualen (PadS cp 18-19; NaS 25; ParS 19; vel. 
auch RASTELLI 2006, pp. 92-96). [M.R.] 

The etymology given by PadS cp 18.1-2b fits to this. Accord- 
ing to it the term prdyas means deficiency or neglect (vaikalyam 
lopo va) in the performance of the occasional (naimittika) or regu- 
lar (nitya) rites and the term citta means reparation (samadhanam) 
for them (naimittikanam nityanam karmandm bhagavan hare | 
Gradhananaém vaikalyam lopo va prayasamjnitam || tasya cittam 
samadhdanam iti nirvacanakriyd|). As in the Saiva traditions, the 
main means of repair are mantra-repetition (japa), fire offerings 
(havana), donations (dana), bathing (sndna*) and austerity (tapas) 
(e.g. JayS 25). For repairing deficiencies in the ceremonies per- 
formed throughout the year the texts recommend pavitradropana 
(e.g. JayS 21; PadS cp14.38-39; ParS 12). [M.C.-D.] 


prasdda, prasdda, nn.m. [O]. 

1. [A] The root-mantra (milamantra*), in other words Siva 
himself, of almost every text of the Kalottara-text-tradition, includ- 
ing the SJU (the 100-verse recension, however, is an exception, for 
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it appears to use only Om*). Both forms of the name (with short 
and with long vowel) are confirmed by the metre in different 
places. Because the 200-verse recension of the Kalottara, the 
DviKk, has served as the basis for all surviving Saiddhantika pad- 
dhatis*, its mantra-system (yaga*) has been widely adopted and 
adapted and is found in a number of the Saiddhantika scriptures 
that prescribe rites for South Indian temples and that appear never 
to be cited in works of the twelfth century or before (PKam, 
UKam, PKar, UKar, Vira, etc.). This yéga comprises a basic set of 
eleven seed-syllable mantras (bija*) formed on the base H, starting 
with the Siva-mantra (the prasdda), then seed-syllable forms of the 
five brahmamantras (v. s.v. patica brahmdani) and five angaman- 
tras* (omitting netra*). The overwhelming success of the prasdda 
masks the mantric diversity of the early canon, of which Tri- 
locanaSiva, writing in the twelfth-century, was still well aware: 
“Now the mantric path [to Siva-hood] sometimes consists of the 
Siva-mantra, with the brahma- and angamantras excluding netra, 
and sometimes it is made of the navatman*. The mantras of Siva 
and of the others [of the members of the ydga] differ in every Tan- 
tra.” (SiSam, T. 206, p. 94: mantrddhva tu kvacin netravarjitanga- 
brahmasivamantratma, kvacin navavyiihamantraripah. Sivadi- 
mantras ca pratitantram bhidyante). In other texts of the early can- 
on, the main mantrayaga is often constructed out of and around the 
vyomavyapin* instead (e.g. Ni GuSi, RauSS, SvaSS, MatP), or 
using the navadtman (Ni NaSii and US@), or other seed-syllables 
(e.g. Kir 12, Mrg kp 1). 

The exact form of the pradsdda intended in the K4lottara (in 
SarK 1, for instance) is difficult to determine, and this was evi- 
dently the case in Ramakantha’s time, as his commentary reveals. 
An added complication is that most K4lottara-recensions give 
barely comprehensible mantroddharas* of a derived group of eight 
sub-types of the prasdda (e.g. SarK 19): v. s.v. kaladhya*. The 
first third of the 150-verse recension, the SardhaSatikakdlottara, 
appears to be a sort of commentary on these eight forms as they are 
taught in the DviK (which it mentions in its 3rd verse), and these 
eight form the circuit of its principal yaga. 

— bhairavastaka, samhita. 

2. Temple. prasdda is perhaps the commonest term for a tem- 
ple throughout our literature, beginning with what may be the old- 
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est surviving tantric account of temple-inauguration, that of Ni 
GuSii 2. [D.G.] 

[xt] For the earliest Paficaratra references see DevaP 1.15cd; 
SvaP 1.21ab. [M.R.] 


prasddacaitanya, n.n. [A\], 1’4me du temple ; the temple’s soul; 
der Geist des Tempels. 

Only one occurrence of this expression is known to us: that in 
SP4 8.1, which introduces a rite of linking a new temple with its 
spirit (caitanya*). (The expression occurs in fact as part of a com- 
pound: prdsddacaitanyasambandhah, “connecting the temple and 
its soul”.) BRUNNER comments ad loc. (1998, p. 322, n. 2) that the 
logic of the rite requires that one rather understand it to be a link- 
ing of the gross physical body of the temple with its subtle body 
(puryastaka*). [D.G.] 


prasddalinga, n.nt. [A\}. 

1. The temple conceived of as a linga* or equated with one: 
SP4 1.29. 

2. The fixed type of linga that is installed in a temple: PKar 
9.177 (probably drawing on Devyamata 3.3). [D.G.] 


priyamelaka, priyamelana, priyameldpa, priyamelapana, nn.m. 
ou nt. [A], rencontre agréable ; an pleasant rendezvous; ein ange- 
nehmes Rendezvous. 

Syn. snehameldapa. 

Saiva sources sometimes distinguish two types of yoginimela- 
ka*/yoginimelapa (transactional, power-bestowing encounters with 
the goddesses known as Yoginis*): “forceful/violent” (hathamela- 
ka*) and “agreeable/pleasant” (priyamelaka). In contrast to hatha- 
melaka, the practitioner does not face danger from the Yoginis in 
priyamelaka. According to TSB(D) 16, one of the earlier sources 
distinguishing these two types, in this case Yoginis treat the 
practitioner as friend (mitrasambandhibhdvena, TSB[D] 16.359a). 
According to TSB(D) 16.368c-69, the mantras differ from those 
employed for hathamelaka, and the means of attaining priyamela- 
ka include puja*, dhydna*, japa*, and homa*. Some sources, such 
as PBY(H) 100, distinguish hathamelaka from melaka* without 
specifically referring to the latter as priyamelaka, suggesting that 
the latter is the default. One distinction between hatha- and priya- 
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melaka concerns the variety of beings with whom encounter is 
sought: TSB(D) 16 associates hathamelaka with dangerous saki- 
nis, and PBY(H) 100 with dakinis*, who are placed in contrast 
with “pure” (suddha) Yoginis (PBY{H] 100.10). priyamelaka is 
also referred to as snehameldpa (Kulapaficasika 3) and sukhayogi- 
samagama, where yogi means Yogini (TSB[D] 16.30cd: “and 
[Yoginis] bestow melaka, a joyous coming together with the Yogi- 
nis,” melakam ca prayacchanti sukhayogisamaégamam). [S.H.] 
— meldapa, samputa, sammelanal/sammelanda. 


pretapata, n.m. ou nt., v. s.v. pata (1). 
pretakarpata, n.m. ou nt., v. 8.v. pata (1). 


pretasana, n.nt. [O], trOne fait d’un cadavre; corpse-throne; 
Leichnamsthron. 

[A] Various divinities are visualised as seated upon a corpse 
which, in the cases where it is identified, is said to be that of 
SadaSiva*, the “great corpse” (e.g. TA 15.312; SvTU ad 2.81; ST 
12.37), or upon five corpses, the uppermost of which is Sadasiva. 
V.s.v. mahapreta. [D.G.] 

A throne made up of the five corpses of Brahma, Visnu, Rudra, 
ISvara and Sadasiva is a typical attribute of Tripurasundari. See 
e.g. JT 4.12-14. [Cs.K.] 

[O] Nirtti, einer der lokapdlas*, sitzt auf einem pretdsana 
(PausS [B] 4.152cd = ParS 11.96ab = IS 9.93cd; VisS 12.38cd). 
[M.R.] 


proksana, n.nt., [©], aspersion vers le haut ; sprinkling upwards; 
[rituelles] aufwarts Spritzen. 

[A\] Syn. samproksana, abhiseka*, snapana. This expression 
refers to the purificatory act of besprinkling someone or some- 
thing, usually with water empowered by some mantra. It is pre- 
scribed in many ritual contexts, e.g., as part of snana* (SJU[G] 
24.3, where the clay used for ablutions is first sprinkled with water 
to the accompaniment of the recitation of the astra*); over 
mandalas* (e.g. Mrg kp 8.54); over the door before dvarapija* 
(SP1 3.1); and over substances and implements that have become 
impure (e.g. PCSy 214, 688, 690, 711, 717, etc.) or that are about 
to be used in rituals (e.g. MatP kp 4.44; SP1 2.5). As a preliminary 
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to initiation (diksa*), the bodies of initiands are sprinkled (e.g. Ni 
MiSu 4.13; Ni USi 3.21; SarK 8.18; SvaSS 12.10; Mrg kp 7.13, 
7.62); and proksana is commonly included in the various lists of 
activities that are held to constitute the ritual preparation of the 
fire-pit (kundasamskara*). It is also one of the rites of the series 
referred to as niriksanadi*. 

The drops of water should be sprinkled upwards, with the palm 
of the open hand facing upwards (contrast with abhyuksana*). 
While it is generally the water of the arghya* that is used, it may 
also be another liquid: thus, in the series of ritual baths to be given 
in the putrakadiksa* described in TA 15.69-73b following the Tri- 
Sirobhairavatantra, an alcoholic liquid, such as wine (madya*) is to 
be used. [D.G., A.P.] 

— madyasnana. 

[x4] Wie in den Saiva-Traditionen Besprengen mit Wasser, 
arghya, den fiinf Kuhprodukten (paricagavya*) und ahnlichem, die 
zuvor mit Mantras besprochen wurden, zum Zwecke der Reini- 
gung, z.B. des Sitzes (sana) des Verehrers oder der Gottheit (JayS 
10.8; AhS 28.51cd), als kundasamskara (JayS 15.46b) oder ag- 
nisamskara* (JayS 15.60d, 107a), des Schiilers bei der Initiation 
(JayS 16.113ab; SatS [V] 18.114ab = IS 21.126cd), bei Siihneritu- 
alen (prayascitta*) (JayS 25.109c-112b). [M.R.] 

Some Paficaratrika sources provide lists of the instances in 
which proksana (samproksana) is recommended. For example in 
IS 19.746ff., these are: renovation of the destroyed parts of idols, 
pedestals and temple buildings; purifications if the cement of eight 
substances (astabandhana*) had been prepared by impure and sin- 
ful people, or if the idol was touched by impure people, in the case 
of low-caste people entering the temple, in the case of the idol be- 
ing touched by a dead body, etc. It should be done with paficaga- 
vya and water. It gives prosperity for the king and his kingdom 
(rdjarastrabhivrddhidam). Cf. PadS cp 17.41-49ab; ParS 22.2-38b. 
{M.C.-D.] 


proksani, n.f. [O], asperseur ; sprinkler; Instrument zum Besprengen. 
1. [A] Syn.: proksanipatra. This is a small, sometimes spouted, 
vessel for sprinkling (proksana*): IsgP kp 9.12; PKar 18.167-169. 
(The word proksani, though old, appears not to be attested in pre- 
twelfth-century Agamic literature.) [D.G.] 
[<4] See e.g. PadS cp 4.11-14b; NaS 27.27cd. [M.C.-D., M.R.] 
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2. [A] Syn.: proksanikirca (e.g. in PKar 37.45). This is a par- 
ticular style of kirca* (knot of darbha grass) made of 27 blades of 
grass and used for proksana: PKar 18.147-148; Su kp 22.26-28 
(where it may be of 27, 21 or 15 blades of grass). [D.G.] 


plavana, n.nt. [O], 1., 2. inondation ; flooding; Uberflutung; — 3. cas- 
cade ; waterfall; Wasserfall; — 4. sauter ; jumping up; Aufspringen. 

1. Synonym for utplavana* (perhaps in PCS; 732). 

2. Syn. of Gplavana*, amrtaplavana*, plavana*, samplavana*. 

3. [A] One of various places in which one may bathe: SP1 
1.18 and PKam 3.23. According to Trilocana’s commentary on the 
first of these passages, it refers to a waterfall (nirjhara). [D.G.] 

4. Jumping up or flying. The fourth of ten states (dasa) or signs 
(laksana/cihna*) showing that the adept is possessed by the power 
of Rudra/Siva or that he enters into unity with Siva, as cited from 
an unnamed source by Jayaratha ad TA 5.104. The first three are 
kampa* (trembling), bhrama (wandering or turning around) and 
ghurni* (rolling about), while the subsequent ones are sthiratd (be- 
ing motionless), citprakasa ([possessing] the light of conscious- 
ness), @nanda* (joy), divyadrsti* ([possessing] the divine eye), 
camatkrti* (wonder) and the unnamable one (avdcya), for it occurs 
when one enters the sivatattva*. Abhinavagupta in TA 5.102-3 fol- 
lowing MVT 11.35 mentions only five, which comprise other ele- 
ments and have a different order: Gnanda, udbhava (2)*, kampa, 
nidra*, ghirni. udbhava, glossed with pluti by Abhinavagupta in 
TA 5.102, seems to be a synonym of this plavana, understood by 
Abhinavagupta metaphorically as suddenly reaching the highest 
realm thanks to the disappearance of one’s identification of the self 
with the body etc.) [J.T.] 


plavana, n.nt. [O], inondation ; flooding; Uberflutung. 

1. [<<] Im Paficaratra erscheint der Begriff plavana anstelle von 
plavana im Sinne von amrtdplavana* oder aplavana (MarkS 
18.7cd; BhT 16.31ab); vgl. auch JayS 13.74d (plavayet). [M.R.] 

[A] In SvT 2.38, 3.9; Su kp 8.119 und cp 4.23 ebenfalls ein 
Synonym von amrtaplavana. [D.G.] 

2. [xt] Physisches GieBbad zur Reinigung des Kultbilds 
(VisnuS 25.23ab); Syn. snapana. [M.R.] 
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plavana 


3. [A] According to PBY(H) 7.9d, one should meditate upon 
the goddesses as being located in a cloud for the purpose of 
plavana, apparently meaning “causing rain.” [S.H.] 
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phat [0], ind. 

[A\] C’est la jati* (d’origine védique) associée A l’astraman- 
tra* — celle donc de cet ariga* de Siva — sa fonction étant d’ordre 
agressif ou destructeur (le TA 30.45a dit ainsi que PHAT s’emploie 
dans la magie destructrice, |’ abhicdra). 

Sous cette forme monosyllabique l’astra a nombre d’usages 
rituels — dans la diksa* notamment (sur quoi voir par exemple SP3, 
pp. 162-165). Le TA 15.232b-233 le décrit fulgurant comme la 
flamme du feu du temps (kdldagni*) qui s’éléve de 1’orteil du pied 
droit, détruisant et purifiant les corps subtil et grossier de |’adepte 
a initier ; le culte en est décrit en TA 15.377-388a. 

Souvent employé sous la forme HUMPHAT, synthése de deux 
jati « cruelles » ( kritrajati*). [A.P.] 

[xt] Ebenfalls die jati des astramantra, aber auch Bestandteil 
anderer Mantras, z.B. des cakramantra (JayS 6.167-170) oder, 
gemeinsam mit HUM, Mantras, die mit Nrsimha in Beziehung ste- 
hen (PadS cp 27.161c, 166cd; ParS 23.130c). PHAT wird ebenfalls 
vor allem bei iibelwollenden Ritualen angewandt (JayS 15.187d [= 
ParS 7.211d = IS 5.246b]; ParS 15.41ab; PadS cp 23.186ab), aber 
auch z.B. beim ,,Schlagen“ (tadana*) bei der Initiation (diksd) zum 
Zwecke des Schutzes (JayS 16.25lab; NaS 7.18); kurz gesagt, bei 
allen Gelegenheiten, bei denen der astramantra angebracht ist. 
[M.R., M.C.-D.] 

— agneyamantra. 


phalambhas, n.nt. [O], eau de fruits ; fruit-water;, Friichtewasser. 

Syn. phalatoya, phalavari, phalodaka. 

[Xt] phalambhas is mainly used for ablutions (snapana*) (e.g. 
PadS kp 27.65ab). It consists, apart from water, of bananas (ka- 
dali), two species of citrons (matulunga, bijapura{ka]), wood-ap- 
ples (bilva), Indian gooseberries (a@malaka), jackfruits (panasa), 
coconuts (ndrikela), and mangos (ciita, dmra) (NaS 20.99c-100; 
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phalgusa 
ParS 14.327-328b = IS 15.218c-219; SriprsS 27.55; BhT 20.15c- 
16b). [M.R.] 


phalgusa, n.nt. [AA], viande ; meat; Fleisch. 

SvTU ad 2.286 defines it as human flesh (nrmadmsa). See SYM 
14.3; TSB 6.64 sqq.; KMT 5.64, 10.117, 19.117, 123. Sometimes 
it is specified once more that this flesh is human, as in KMT 
25.227 or in SYM 19.20, where it gets the adjective nara (human), 
or in TSB 14.64, where it is said to be “of men” (nrnadm). The 
word maha- is also often prefixed to it, similarly to mah@mamsa* 
(as in SYM 18.5, 25; KKKA 30v4; DDS[D] 83, 134). SYM 13.10 
has even mahaphalgusamamsa. Such usage may be explained by 
the fact that the word also means or originally meant meat. The 
PBY(H) also uses this word and its shortened form phalgu (e.g. in 
20.39d, see also mahaphalgu for human flesh in 69.50a) to mean 
“meat” (v. 71.132c: marjadraphalgusa for the flesh of a cat, 
77.130d: krostukasya tu phalgusam for jackal meat). [J.T.] 

— ksmapala, dravya, dhadnada, naivedya, pala, paldli, piSsita, 
mahamamsa. 
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akala, n.m. [A]. 

1. Collective designation for the pralayakala* and vijiandkala* 
(contrasted with the sakala*). 

Souls (atman [1]*), or conscious experiencers (pramdtr*), are 
grouped into two opposing classes according to the presence or ab- 
sence of limiting factors (kala*): the sakala and the akala (bahu- 
vrihi compounds). In the mature Saiddhantika system (KirV 1.13: 
Trika* (MVT 2.28a) there are two akala souls: the pralaydkala 
(limited by Gnavamala* and karmamala*) also called pralayake- 
also called vijfidnakevala*/vijndnakevalin*. Together with the sa- 
kala, the mantra* (or vidya*), mantreSvara* (or vidyesvara*), 
mantramahesvara* (or vidyesvaresana) and the sivapramatr there 
are thus seven types of soul for the MVT. Earlier Tantras give sim- 
pler classifications (SvaSS 1.5). 

2. Syn. niskala*. Ramakantha ad MatP vp 4.40cd: akalas tu 
niskalah, “akala means niskala”. [S.V.] 


akula, n.nt. 
ajouter : 

2. The KuS interprets akula as a bahuvrihi compound “that 
which has no kula”: KuS 11.4ab: akulam tat samakhydtam kulam 


yasya na vidyate. [S.V.] 


agnijihva 
ajouter : 

[A\] The fire is generally said to have seven tongues, but the 
NT (3.76) recommends visualising the fire with nine tongues 
(navajihva). Ksemaraja commenting on that passage cites an 
anonymous authority in anustubh metre and enumerates them this 
way: rajyartha, dahajanani, mrtyuda, Satruharika, vasikartri, uc- 
catani, arthada, muktidayika, and sarvasiddhiprada. [D.A.] 
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2. Mantras of the seven flame-tongues of Agni. The mantrod- 
dhara* for these are given in BhM 146-161 as follows: 1. Ba- 
huripa, sr0m; 2. Hiranyakhya, vruM,; 3. Kanakakhya, LRUM; 4. 
Rakta, HRUM; 5. Krsna, SRUM; 6. Suprabha, SRUM; 7. Atirakta, 
YRUM. They are to be placed on the fire during the homa* rite, 
BhM 16lcd: nyastavya{h] satatam devi homakdle tu sadhakaih. 

Cf. also MundU 1.2.4; PST 6.72; LingaPur 2.25.55ff. [S.V.] 


agnisamskdra 
ajouter : 

[Xt] Die Liste der agnisamskaras in JayS 15.106-109 stammt 
aus Jayottara 6.24-27. Dort hei®t es ebenfalls, daB es zehn ag- 
nisamskaras fiir das Feuer in der Opfergrube und finf fiir das 
Feuer auBerhalb der Opfergrube gabe; in namentlichen Aufzahlung 
fehlen jedoch die letzten zwei der agnisamskaras fiir das Feuer in 
der Opfergrube. 

In den anderen Samhitas vartiert die Anzahl der agnisamskdaras 
leicht; meist beginnen sie mit garbhadhana* und enden mit vivaha 
(ParS 7.106-117 ~ IS 5.147c-158b; VisnuS 8.35-37; VisS 15.45c- 
48; VisS 11.47c-51). [M.R.] 


ankura 
ajouter : 

[Xt] Die Unterscheidung in utsavankura, tirthankura und dhvajan- 
kura findet sich auch in MarkS 21.22. [M.R.] 


acyuta 
effacer : 
— dhrtisakti. 


attahdasa, n.m. 
ajouter : 

A nirvacana explains the word as “eightfold laughter” in BhM 
46-47b: mahdbhairavadevasya ramane matrmandale | rabhasad 
utthitam nadam bhisanam atibhairavam || astadha hasito yasmad 
attahasam prakirtitam |, “The fearsome, terrible sound, suddenly 
bursting from Mahabhairava as he took pleasure within the circle 
of the Mothers is called attahdsa, because it is an eightfold (asta) 
laughter.” It is possible that TiUd 1.15cd is paraphrasing attahdsa 
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as cackling laughter (kilakilayantam). AA 64.46cd describes it as a 
“loud guttural sound” (ghargharonmukharasvanam). 

2. A ksetra (2)*. One of eight in the NiSC fol. 14r (the same list 
appears again at 15r): attahdsacaritre ca kolagirya tathaiva ca | 
Jayantya caiva ujjainya prayadgavarunau tath | kotivarsakasamjfia 
ca ksetra hy ete prakirtitah |, “The ‘fields’ are said to be Attahasa, 
Caritra, Kaulagiri, Jayanti, Ujjayini, Prayaga, Varuna, and Koti- 
varsa.” A different list at TA 15.89-90b: Prayaga, Varana, Attaha- 
sa, Jayantika, Varanasi, Kalingam, Kulita, Lahula. One of the 
siddhiksetras* (see NiMukh 32b) and one of the eight worlds of 
the guhydstaka* according to the SvaSS 4.51c. This group of eight 
appears with different names and is placed in different levels in 
different Tantras: v. s.v. guhydstaka. Cf. also MVT 5.18-19c; TA 
8.442c. 

3. One of the Atimarga* teachers in the list of 30 described s.v. 
gurupankti (3). See SvT 10.1056c. [S.V.] 


atti, nf., V. S.v. trpti. 


anucara, n.m. [x], assistant ; attendant; Begleiter. 

Syn. kinkara. Companions (sakhi) and attendants (anucara) are 
associated with major Vaisnava deities in the Paficaratra. For ex- 
ample, in JayS (27.13-18), Rddhi, Vrddhi, Samrddhi and Vibhiti 
are Laksmi’s companions and Lavanya, Subhaga, Saubhagya and 
Saumana are her attendants. And, in the VaK 70c-77, Nalini and 
Padmini are companions, and Sarvaisvaryaprada and Sarvasakti- 
prada are attendants of Laksmivasudeva. Cf. also RASTELLI 2000, 
pp. 326f. [D.A.] 

— diti, praticara. 


anuttara, n.f. [Z\], \ Imcomparable ; the unsurpassed; die Uniiber- 
treffliche. 

The sixth state that transcends and at the same time envelops 
the five states of consciousness, namely, jdgrat*, svapna*, susup- 
ti*, turya*, and turyatita*, according to Abhinavagupta: see TA 
15.259; TS 13 (p. 141). [D.A., D.G.] 

— sodhanyasa. 
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antesti, n.f. [A], rite funéraire ; funerary rite; Bestattungsritual. 

The Antestividhi (verses 38-39) of the Lakulisa Pasupatas pro- 
vides three options for the disposal of the dead body of the ascetic: 
in fire, water, or under the ground, but burial appears the most pre- 
ferred. For householders, however, cremation in the fire is the only 
option. As far as the Mantramarga* is concerned, cremation is 
recommended for all. a 

The SvaSS (22.9-17), for example, recommends that a Saiva 
teacher should perform the last rite. Outside the residence of the 
deceased, at a clean and purified place, he should first worship Si- 
va, then the Siva fire to the right of the deity, and place the dead 
body to the right of the fire. At the heart of the deceased the 
teacher should visualise the pranava* before he installs onto his 
own body the mantras and worships the deity and oblates in the 
Siva fire. Afterwards, he must meditate on Siva through the pa- 
dddhvan*, beseech him to receive the oblation of the dead, and 
dismiss the deity presiding over both image and sacrificial fire. 
Then the dead body has to be taken to the pyre and cremated. At 
the end of the rite people should bathe and offer handfuls of water 
to the deceased, bathe again, and recite the brahmamantras (v. s.v. 
parca brahmani) and the angamantras* beginning with sadyojata- 
down to the netramantra. The closest relatives and direct pupils 
observe three days of impurity and the others one day. 

Contrast with antestidiksa (v. s.v. antyesti). 

See also MIRNIG 2009. [D.A.] 

— mrtadiksa, mrtoddhara. 


arthasatka, n.nt. [A], les six significations ; the six meanings; die 
sechs Bedeutungen. 

The YH (2.15-76) speaks of the sixfold meaning of the mantra 
of the goddess. The first of them is the essential meaning (bhavar- 
tha), attained through a thorough analysis of the phonemes in the 
mantra. The second is the esoteric meaning according to the tradi- 
tion (sampradayartha) handed over to the sadhaka* by his guru*. 
The third is the hidden meaning (nigarbhartha), whose content is 
the unity of the self with the teacher and Siva. The fourth is the 
Kaula* meaning, which tells the unity of the self, teacher and the 
deity, her vidya*, and cakra*. The fifth is the secret meaning (ra- 
hasyartha), which asks the sddhaka for the equation of vidya with 
the kundalini*, the vital energy in his body, and its identification 
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as his self. The last meaning is the highest truth (mahdtattvartha): 
subjoining oneself to the ultimate reality which is immanent and 
transcendental at the same time. [D.A.] 


ardhendu{mandala} 
ligne 5, lire : taikamandala au lieu de : tatkamandala. 


alambusd, nf. [O]. 

One of the second group of five channels within the list of ten 
principal channels (nddi*) of the breath. 

[A] SarK 10.4; SvT 7.16; TSB 1.72 (NGMPP A 188/22); SP3 
111.174; KuU 14.6. 

[x4] AhS 32.20 (where it is one of a list of fourteen principal 
channels); PadS yp 2.22, kp 27.160; ParS 3.95. [D.G.] 


avagraha, n.m. [A], contréle, sécheresse ; restraint, drought; Zu- 
ruckhaltung, Diirre. 

Used metaphorically, this word most probably stands for se- 
men retention in PBY(H) 40.11, 45.299, 303, 315, 514, 522, 529. 
It is prescribed for the talaka* practitioner during japa* in certain 
cases (often while he is united with his sakti* sexually), but is 
more frequently enjoined for the caru*-eating practitioner (caru- 
bhojin). PBY(H) 45.315 states that once the s@dhaka* abandons 
avagraha, he obtains the cause of siddhi* (siddhihetu, i.e. the 
mingled sexual fluids). PBY(H) 40.11-13 say that in the asidhara- 
vrata*, japa is to be performed in avagraha while the practitioner 
is united with his fakti, and that ksobha (3)* (app. vol. 3) (orgasm) 
should be avoided. [J.T., Cs.K.] 


astasiddhi, astavidha siddhih, nn.f. [A], huit pouvoirs surnatu- 
rels ; eight magical powers; acht iibernatiirliche Machte. 

PBY(H) 15.14-15 speaks of eight siddhis* which are not the 
commonly known ones starting with being infinitely small (anima- 
di*, gundstaka*), but the obtainment of a magic sword (khadga*), 
a magic (go)rocana*, the paradisiac underworld (patala*), the 
realm of semi-divine vidyaddharas* (in the sky, vidyadharapada), 
magic sandals (pdduka*), magic collyrium (aAjana*), the ability to 
resurrect a corpse (uttistha* [app. vol. 3]) and the ability to dis- 
appear (antardhadna). BhaiM 139cd mentions only six of them 
(omitting vidyadharapada and antardhana). However, BhaiM 
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(6cd-7ab) gives a similar list of eight (before going on to cite ani- 
madi), in which uddista is most probably a corruption/misreading 
for uttistha, for the list agrees again except for two elements: vi- 
dyadharapada is replaced by “going in the air with the help of a 
pill” (gudikakasagamana) and antardhana by “entering some 
else’s body” (parakdyapravesana*). 

SvTU 4.144ab speaks of five of these, hinting at the others 
(with -ddi), omitting uttistha, vidyadharapada and antardhdana. 
The same list must be referred to in PTlv p. 13, which should be 
emended to khadgagorocanottisthapdataladiphalam (°ttistha°® em.; 
°ddistaed:). [JeY.] 


astavimSatikrama, n.m. [A\], la séquence des vingt-huit ; the se- 
quence of the twenty-eight; die Reihenfolge der achtundzwanzig 
[Elemente]. 

“The astdvimSatikrama ... is one of the basic concepts of the 
Kubjikamata. This series consists of twenty-eight components or- 
dered in six groups of four, five, six, four, five and four compo- 
nents, respectively. It covers those concepts which are believed 
first to come into existence at the beginning of a new creation” 
(HEILIGERS-SEELEN 1994, p. 29). Among the various interpreta- 
tions, one includes “the four pithas*, the five stages of sound (bin- 
du*, etc.), the six cakras*, the four pithas in yuga*, the Paficacakra 
and the four meditative stages (pinda [2.]*, etc.)” (ibid. p. 30). 
[Cs.K.] 


astra 
ajouter a la fin : 
— dehali. 


astranydsa, n.m. [Xt], imposition des armes ; placing of the weap- 
ons; Auflegen der Waffen. 

Placing of the weapons of the deity in the body of the 
sddhaka*; for example Visnu’s eight weapons are placed in eight 
parts of the body in the AstaVi 55-57. [D.A.] 


akarsana 
ajouter : 

3. “Extraction”. Magical extraction of bodily substances or vi- 
tal essences, usually the “five nectars” (paficdmrta*) or blood. See 
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pancamytakarsana*. Often forms of Vkrs have precisely the same 
sense: note, e.g., TSB(D) 21.23d (amrtandm ca karsanam). Forms 
of Vkrs are also used in the sense of definition 1 (“[magical] attrac- 
tion”); note, e.g., PBY(H) 5.25b and 67.3b (trailokyam karsayet 
ksanat: “He could attract the threefold universe in an instant”). 
[S.H.] 

— parakayapravesa, raktakrsti. 


acarya 
ajouter a la fin du troisiéme paragraphe : 

In the Devyamata on fol. 112v (A 41/15), the word dcdrya is 
analysed as follows (after correction in the light of numerous par- 
allels): Gcare sthapayec chisyan svayam vacarate yatah| tasmad 
eva smrto |’ |caryah (irregular sandhi for smrta Gcaryah), “He is 
called preceptor because he establishes pupils in [correct] conduct, 
or observes it himself.” For another nirvacana of Gcdrya v. s.v. 
paficasrotas. Often the dcdrya is identified with Siva: Vira, 
29.26cd: dcadryam Sivam evahuh Siva acarya ucyate, “They say the 
dcarya is Siva; Siva is said to be the Gcdrya”. 

Three classes of Gcarya are distinguished in the NT 16.66cd: 
ritualists (karmin*), yogins* and gnostics (jfadnin*). Of these the 
gnostic is said to be superior, since ritual and yoga depend on gno- 
sis (NT 16.67-68b). 

Three different types of Gcdrya are taught in the SarK 23.25cd- 
26ab: 1. codaka*, 2. bodhaka*, 3. moksada*. [S.V.] 


ajouter a la fin : 

[xt] Sriprs 16.3-13b unterscheidet vier Arten von Gcdryas: 
piirna*, guru*, bhattaraka* und bhattdcarya*, wobei der jeweils 
Nachfolgende zehn Mal so viel wert ist wie der Vorhergehende. 

2 Nach SanS und VisnuS eine von vier Arten von grhasthas, 
den Angehorigen des zweiten der vier Lebensstadien (4srama). 
Die anderen grhasthas sind vratin*, grhastha* (app. vol. 3) und 
adhya* (app. vol. 3). Der dcdrya ist ein Experte in der Durchfih- 
rung der rituellen Gottesverehrung, der pratistha (1)* und von ve- 
dischen und tantrischen Verehrungsritualen. Er ist den Schiilern 
gnadig, d.h. er gewdhrt ihnen die Initiation (diksa*). Er fuhrt seine 
Verehrungsrituale taglich durch (nityaydjin) und hat seine Leiden- 
schaften besiegt (SanS brahmardtra 5.14c-15c, 20c-22b; VisnuS 
29.79c-80b, 83c-84b). [M.R.] 
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adhya, n.m. [X%], le riche ; the wealthy one; der Wohlhabende. 

Die SanS und die VisnuS unterscheiden vier Arten von grha- 
sthas, den Angehorigen des zweiten der vier Lebensstadien (asra- 
ma). vratin*, grhastha* (app. vol. 3), Gdhya* (app. vol. 3) und 
Gcarya (2)*. Der Wohlhabende (ddhya) ist frei von Verlangen und 
Leidenschaft, stets gegeniiber allen gastfreundlich, erfiillt sich auch 
selbst seine Wiinsche und ist erfolgreich. Er ist ein Anhanger 
(bhakta) Visnus, gibt Speisen (annadanarata), opfert an den par- 
van-Tagen, widmet sich Festen fiir den Gott (devotsavapara), was 
vermutlich bedeutet, da er sie finanziert, und unterstiitzt andere 
bhaktas (SanS brahmardtra 5.14c-15c, 18c-20b; VisnuS 29.79c- 
80b, 82c-83b). [M.R.] 


atmamantra 
ajouter : 
2. [A] Mantras fiir Gtman (1)*, antaradtman, paramatman und 
jfianatman, z.B. RYT, 47.256f. [C.W.] 
— paricdtman. 


adharakanda, n.m., v. 8.v. nabhikanda. 
arsa, a., V.8.v. daivika. 


asanamantra les 

2. [A] Mantra, den der sadhaka* wahrend der taiglichen paja* 
tiber den Sitz der Gottheit spricht: ddhdrasaktikamalasandya 
namah (JDV 4,2; JahT 2.23-24; PKS 6.6), v. s.v. ddharaSsakti. 

3. In der Srividya* eine Gruppe von vier Mantras fiir den 
Thron, die der Einladung der Tripurasundari/Sri/Lalita zur paja vo- 
rausgehen (devy- oder Gtmasana, cakrasana, sarvamantrasana, sa- 
dhyasiddhasana), z.B. in YH 2.2-3; NSA 1.105-109, 127; SU 22; 
JAT 10.19-23; 14.33-34; TRT 4.8-11; PKS 3.17-18. [C.W.] 

— pithamantra. 


i§varasandhana, n.nt. {<<}. 

Teil der pratistha (1)*, der dem dhyandadhivasa* folgt. Dieses 
geistig durchgefiihrte Ritual bewirkt die ,,universelle Superioritat“ 
(sarvesitva) des Kultbilds. Der das Ritual Durchfiihrende bringt 
dabei geistig das gottliche BewuBtsein (vijfiana; JayS und ParS) 
bzw. vijfidna, aisvarya (2)* und sakti* (LT; vermutlich im Sinne 
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der sechs Vollkommenheiten [guna (3)*] Gottes) aus dem héch- 
sten Ort (para pada) in den Herzlotos (hrtpadma*) des Kultbilds. 
Danach blickt er dem Kultbild in die Augen und stellt sich vor, daB 
er und das Kultbild durch ihre gegenseitigen Blicke durchdrungen 
werden (JayS 20.221c-231 ~ ParS 15.448c-458; LT 49.120-128b: 
siehe auch VisS 14.97c-103, wo dieses Ritual brahmdnusandhdna 
genannt wird). [M.R.] 


utkranti 
corriger le renvoi 4 VASUDEVA 2000 en donnant la référence aux 
pages 437-445 de VASUDEVA 2004. 


uttarasddhaka, n.m. [A\}, assistant d’un sadhaka; sadhaka’s 
assistent; Assistent eines sadhaka. 

From an early period in the history of the Saiva Mantramarga*, 
this term denoted an assistant of a sddhaka* (in Buddhist tantric 
texts, too, the term is used in the same sense, though it seems not 
to be attested in Paficaratra literature). The Ni GuSi 3.2-6 teaches 
that someone of the same rank as the sddhaka, or superior, should 
be appointed as uttarasddhaka, and lists other qualities an uttara- 
sadhaka should have (in the same passage, a synonym, sahdaya*, is 
also used). In a period during which the sddhaka is observing si- 
lence, and cannot receive gifts, he may indicate to the uttarasadha- 
ka by signs what he requires (Ni USt 4.34c-35). 

Though in later Saiva texts it seems to have become somewhat 
rarer, the term, and the figure of the sa@dhaka’s assistant, remained 
current in narrative literature and drama; kings are often selected 
as uttarasddhaka in such literature, as for instance in the frame- 
story of the Vikramacarita (VC IIa; the term is used in all four 
recensions), or in the Bhairavananda, a drama written in the late 
fourteenth century in Nepal. 

In the PBY(H) (ch. 45, 64, 93), a sadhaka in specific situations 
seems to have more than one uttarasddhaka; this too can be found 
in narrative literature (cf. e.g. Lilavatisara 12.273). [D.A., H.L.] 

— sakhaya. 


uttaramnaya 
ajouter : 

Syn. kalikula, mahartha*. Parmi les ouvrages qui appartien- 
nent a cette école et qui figurent dans ce dictionnaire sont les sui- 


583 


Corrigenda et Addenda 


vants : KraD, CGC, MahP, MM. Sur cette école v. SANDERSON 
1988. [D.G.] 


uttistha, n.m. ou nt. [O], léve-toi ; get-up; Steh-auf. 

[A\] Most probably, the name of the siddhi* of resurrecting a 
corpse, as is done (without using this noun) e.g. in NiGu 11.85, 
and possibly using it as a servant, usually for destructive purposes. 
killing someone and the like, as in NiGu 11.104, 11.127-128. The 
name may derive from the imperative used in such siddhis when 
addressing the resurrected corpse: get up (uttistha); but this is 
purely hypothetical and no definition of this siddhi is found for the 
moment. V. also vetalasadhana. The term occurs clearly as a noun 
in compounds e.g. in PBY(H) 15.15 and BhaiM 139, but it is often 
corrupted to uddista (v. s.v. astasiddhi). uttistha may also denote 
levitation, but this is perhaps less likely, for levitation is mentioned 
with other terms in lists of siddhis that also include uttistha. For 
further discussion of this siddhi and the word, see also DEZSO 
2010, pp. 395fte[S.T.] 

[xt] The same siddhi is described without using the term ut- 
tistha in Jayottara 8.44-47 = JayS 26.72c-77b; PadS cp 25.187c- 
195b (here called vetalasadhana). [M.R.] 


utsrsta, a. [A], 1. abandonné ; left; iibrig gelassen; — 2. donné ; 
given; dargebracht. be 

1. Variant, perhaps hyper-corrected, form of ucchista*. 

2. V. s.v. niveda. [J.T.] 


upangamantra 
ajouter : 

2. [A\] Kategorie von Mantras, die einem Aspekt oder einer 
Nebenform einer Gottheit gelten. Im PKS z.B. gibt es das updnga 
neben arigamantra*, pratyanga*, padukamantra* und milaman- 
tra*. Beispiel fiir diesen Gebrauch v. s.v. pratyariga. upangaman- 
tras finden sich in PKS 10.30, 36 und 42. [C.W.] 


upasaka, n.m. [©], adepte, vénérateur ; worshipper; Verehrer. 

[Xt] Die SanS und die VisnuS unterscheiden vier Arten von 
brahmacarins, den Angehérigen des ersten der vier Lebensstadien 
(asrama): brahmacarin*, lingin*, Sisya* und upasaka. Ein 
upasaka badet drei Mal am Tag, verehrt Visnu zu den drei san- 
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OE CLARA 
dhyas* und widmet sich der Rezitation (Yapa*), Feueropfern 
(homa*) und ahnlichen Ritualen sowie dem vorgeschriebenen Stu- 
dium (adhyayana). Er folgt dem Lehrer iiberall hin. Sein Mantra 
ist der astaksaramantra* (SanS brahmaratra 5.6, 12c-14b; VisnuS 
29.74-75b, 78c-79b). [M.R.] 7 


urdhvarecaka, n.m. [O], expulsion vers le haut ; upwards expul- 
sion; AusstoBen [des Atems] nach oben. 

[A\] An internal, upward exhalation along the central channel 
(SvTU introducing |.39c-42b: “by an internal exhalation along the 
central channel” ,...madhyamargordhvarecakena...) penetrating 
the levels of the kdrana* deities (TAV ad 15.335c-338: “by an in- 
ternal exhalation, which is a sequential traversing of the various 
levels of the kadrana deities”, urdhvarecakena ca tattatkaranapa- 
dollanghanakramena) up to the dvadasanta* (SvTU 4.438: “at the 
end of the internal exhalation, i.e. the limit of twelve [digits]”, 
uirdhvarecakante dvddasante) usually performed while assuming 
divyakarana* (syn. sanmukhikarana) to seal closed the bodily 
orifices (dvdra*). 

The procedure is delineated at SvT 4.438-439b as a central 
event in the performance of the uccadrana* of the root mantra 
(tattva [4]*). There it is not only the kdrana deities that are sur- 
mounted but other structures of the subtle body too. divyakarana is 
assumed, the breath is retained (kumbhita) and slowly exhaled 
internally. Channels (nddi*), knots (granthi*), and lotuses (pad- 
ma*) are brought into the central channel (so Ksemaraja, the SvT 
says simply “they become upward-facing/streaming”, urdhvasroto 
bhavanti) so that they can be subsequently pierced with the jfidna- 
Sila*. [S?V 

[O] Ohne das Kompositum selbst zu verwenden, wird die 
Technik des ardhvarecaka in SarK 11.15c-19b und, vermutlich da- 
rauf basierend, in SanS ysiratra 1.67c-71b beschrieben. Hier wird 
zunichst beschrieben, da8 der Herzlotos, in dem sich die Ein- 
zelseele (jiva*) befindet, durch das Einatmen (paraka*) aufbliht 
und sich nach oben richtet. Durch das Anhalten des Atems (kum- 
bhaka {1]*) wird er in dieser Position festgehalten. Wenn das da- 
nach folgende ,,Ausatmen“ (recaka*) innerlich nach oben (ardh- 
vam) gerichtet wird, kann die Einzelseele, den Knoten (granthi) im 
Herzen und das brahmarandhra* durchbohrend, auf diesem Strom 
nach oben steigen und Sadasivas* (SarK) bzw. Visnus (SanS) 
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hdchsten Ort erlangen. Vgl. dazu auch PadS cp 3.38c-40b, wo eine 
ahnliche Prozedur beschrieben wird, allerdings die Einzelseele aus 
dem nabhicakra* mittels dem kumbhaka die susumna* hoch durch 
das brahmarandhra aus dem K6rper gebracht wird. [M.R.] 


ekdyana 
ajouter : 

n.m. ekdyana bezeichnet, zumindest innerhalb des Pajicaratra, 
nicht die gesamte Tradition, sondern einen AngehG6rigen einer Sub- 
gruppe von Paficaratrins, die sich auf den Ekayanaveda, einem ver- 
mutlich nur mythischen Text, als Autoritat beziehen, im Gegensatz 
zu Pajficaratrins, fiir die neben den Pajficaratra-Schriften auch der 
Veda Autoritit hat (siehe z.B. SatS [V] 24.301c-304b = ParS 
15.362c-365b). Ekayanas sind identisch mit den Anhangern des 
aGgamasiddhdnta*. Ein bekannter Ekayana war Vamanadatta (vgl. 
SamP 1.137c-138b). Fiir Merkmale dieser Gruppe siehe RASTELL1 
2006, pp. 191-223. [M.R.] 

— trayodasavidha karman, padartha (2). 


kafijini, nf. [A)}. 

A food container, cooking utensil or, most likely, a mixing 
bowl, perhaps for mixing sour things. The word may derive from 
can contain other kinds of foodstuff too (see e.g. PBY[H] 85.111c 
and 85.113a). It figures in several lists of household items to be 
worshipped in e.g. the PBY, JRY and KMT; v. s.v. navaydga. In 
SP1 9.6ff., the same item appears in a similar list, in which one 
finds the compound kdficinyadisandhanabhanda, “a mixing con- 
tainer such as kaficint”’, where kaficini is simply corrupt for kafijini 
(SP[B 26/2] fol. 19r5 reads kamjinyadisandhanabhdndesu). (Ac- 
cording to BRUNNER’S conjecture ad loc., the first word is corrupt 
for kaficanddi®, i.e. the compound should mean “a container of 
gold etc.”, which is clearly mistaken.) SiSarP(S) ms. B, fol. 17r, 
mentions next to the locative kafjinyam, or possibly glosses kafiji- 
nyam with, cukrasandhanabhandesu: “in containers for mixing 
sour things/sour gruel/tamarind (?)”. According to TSB(D) 23.236, 
if one makes a doll from human bone and from the dust that was 
touched by one’s enemy’s feet and gives it the name of the enemy, 
it must be burried underneath a kafjini so as to kill the enemy. 
PBY(H) 85.111-113 prescribes the use of a kajfijini for stambha- 
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na*, if it contains pulses (mudgaka), and for santi* when it con- 
tains white mustard seeds (siddharthaka). {J.T.] 


kataksapata 
ajouter référence 4 MM 67 et Parimala ad loc. 


kanthosthya 
Remplacer |’ ancien article par le suivant : 
Kanthosthya, n.nt., v. s.v. navatman. 

— kalddhya, prasdda. 


Kandayoni, n.f., v. s.v. nabhikanda. 


Kapdlalaksana, n.nt. [A\), typologie des cranes; typology of 
skull-bowls; Typologie von Totenkopfschalen. 

A description of kapdlas is given in PBY(H) 4.735c-777. 
Verses 4.738-739b: gomukham gajaprstham va gajakumbhas ta- 
thaiva ca | kiirmaprsthakrti§ caiva §aktipatram tathaiva ca || sastha 
padmam samakhyatam kapalam varavarnini, are cited in TA 
27.29: sribrahmayamale ’py uktam patram gomukham uttamam | 
gajakiirmatalam kumbhavrttasaktikajakrti ||. This list of types must 
be taken as 1. gomukha, 2. gajatala, 3. kirmatala, 4. kumbhavrtta, 
5. Saktipdatra, 6. padmapdatra. Jayaratha takes 5 and 6 as one: Sakti- 
kajam guhyam. This implies he misinterpreted the compound as 
Saktika+ja, whereas in fact kaja is a rare term for “lotus” (= 
padmakapala). [S.V.] 


kalanka, kalankadhara, nn. m. [A\)}. 

The SvT (7.228-230) designates the body as kalanka, and the 
subtle body of all the tattvas (1)* together with the six kdranas: 
varna, bindu, nada, vyapini, Sakti, and samanda*, is called kalanka- 
dhara in the sense that it is the bodily support for the paramatman. 
[D.A.] 


kala 
ajouter a la fin du paragraphe 3 : 

[x4] The names of the 38 kalds are given in the Vaisnava 
AstaVi (9-11) which also imitates and adopts the Saiva pafica 
brahmani*. They are not divided into five groups. The dcarya* 
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should place them in his body before he begins the pratistha* rit- 
ual. [D.A.] 


ajouter a la fin de I’article : 

11. [A] Je eine von speziellen Géttinnen, die in der Stividya* 
wihrend des samdnyarghya* und des visesarghya* angerufen wer- 
den. Von den mindestens 38 kalads werden zehn als Teile des Feu- 
ers, zwolf als Teile der Sonne und 16 als Teile des Mondes angese- 
hen (YH 2.70; 3.100f.). Oft werden, besonders beim visesarghya, 
weitere kalds erginzt: zehn fiir Brahma, zehn fiir Visnu, zehn fiir 
Rudra, vier fiir [svara und 16 fiir Sadasiva* (PST 3.15-26; ST 
2.12-28). Die Anrufung der kalas der fiinf genannten Gotter wird 
durch die Rezitation von fiinf Rgveda-Mantras (4.40.5 fiir Brahma, 
1.154.2 fiir Visnu, 7.59.12 fiir Rudra, 1.22.20f. fiir Isvara und 
10.184.1f. fiir SadaSiva) begleitet (KT 6.47f.; PKS 3.26). Die Na- 
men der in diesem Paragraphen behandelten kalas weichen in ver- 
schiedenen Texten manchmal von einander ab. Die JDV (pp. 28, 
31 und 32) nennt z.B. eine andere Version der 38 kalds als ST 
2.12-15. Die Tatsache, daB es sich hier um genau 38 kalds handelt, 
k6nnte auf eine Beziehung zu kala (3) hindeuten, ohne sie jedoch 
zu beweisen. [C.W.] 


kalpa 
ajouter a la fin de I’ article : 

Although kalpa appears indeed to be used to mean the best of 
four grades of ash, as is confirmed by AghoraSiva’s usage of kalpa 
and akalpa in the AP on p. 20, it is evidently also used to designate 
the most highly recommended of four options. Less recommended 
options, in descending order of desirability, are anukalpa, upa- 
kalpa and akalpa. We find the same set of four terms applied to 
different ways of arranging lamps for the festival of Krttikadipa in 
UKam 8.16-18. [D.G.] 


kaGficikaudandadi 
p. 82, ligne 1, lire : nirmdrjana au lieu de : nimarjana. 


kdlavisuva 
p. 100, ligne 2, lire : SVT 4.316-333 au lieu de : SvT 3.316-333. 


kumbhira, n.m. [O]. 
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[A] According to the NT (10.30c-31), the kumbhira is a crea- 
ture with the neck of a camel, shoulders of an elephant, ears of a 
horse, and face of a ram, is shaped with shanks comparable to 
those of a jackal, has claws comparable to the Vajra weapon, and 
bears the back of a turtle and tail of a fish. This description re- 
minds one of the Sino-Tibetan dragon. [D.A.] 


kusuma, n.nt. [Z\), fleur ; flower; Blume, Bliite. 

1. Blood, as in SYM 16.49a (here, drawn from the left arm). It 
is defined as a syn. of blood and of menstrual blood in KMT 
25223a. JRY(Se) 4.76.18 also uses mahdkusuma to denote human 
blood. 

2. Menstrual blood, but in such cases the word is often quali- 
fied by some adjective or figures in a compound. V. e.g. svayam- 
bhiakusuma* or “self-produced flower” in PBY(H) 62.214a sqq. 
and in BhM 277d (as svayambhukusuma); rtujam kusumamrtam or 
“periodically produced flower-nectar” in PBY(H) 85.6d; vama- 
kusuma and suradmakusuma, “flower of a beautiful woman” in 
JRY(Se) 2.12.17c and 2.24.32d. However, in PBY(H) 81.81a 
kusumbha, saffron, which in fact seems to stand for kusuma metri 
causa, appears to denote, on its own, menstrual blood (next to 
atmasukra, one’s own semen). [J.T.] 

— puspa, yonitattva, rajas. 


kusumbha, n.m. ou nt. [O], safran ; saffron; Safran. 
[A] A syn. or variant of kusuma (2)*. [J.T.] 


kuhi 
remplacer la premiére phrase par : One of the ten principal chan- 
nels (nddi*) of the breath. 


kiism&nda, n.m. [A]. 

Also written Kusmanda and, in South Indian sources, 
Kismanda. The overlord of all the hells (naraka*) in most Saiva 
cosmography, but apparently absent from those of the SvaSS and 
the Ni. (The figure hathakusmdndarudra who appears in the con- 
text of punishing wrongdoers in NaSa 1.108, fol. 32r, may rather 
belong to the class of demons known as kusmdndas or kiismandas 
in epic and Pur4nic literature.) The overlord of the hells is to be 
found in: Kir 8.14-15; SJU(G) 9.8; TSB(D) 10.114; ParT 5.35-38; 
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COPEIBEMGCANCUPRONI rr 
SvT 10.94; MVT 5.2; MatP vp 24.10; Mrg vp 13.23; TA 8.28; SP4 
9.19; PM 9.68-69. [D.G.] 


krtyd, nf. [O). 

A type of female demon. Ksemaraja ad NT 16.115 glosses with 
raksasi; and ad NT 18.4 explains the krtyd to be a female vetala 
who is caused to enter into a woman’s body in order to destroy an 
enemy; but commonly krtyd and raksasi and/or vetala/vetali occur 
separately within lists of malevolent beings. The krtya may some- 
times be distinguished as a demonness that is magically conjured 
up or brought into existence (“to be produced”, a literal meaning of 
the word). [H.I.] 


kosint 
derniére ligne, lire : twelve channels au lieu de : fourteen channels. 


krodhastaka 
Ni GuSa 7.129-30 (fol. 64v), DIU 7.31 and 34 (T. 17B, pp. 891- 
892) and SvT 10.976-977 (the second verse being Guhyasitra 
7.129c-130b), where it appears to be located in buddhitattva (v. 
s.v. buddhi). 


ksobha 
ajouter : 

3. [AA] Although the substantive “trembling, shaking” and the 
verb “to shake, to make someone tremble” (Vksubh in the causa- 
tive) may often appear to refer simply to (ritual) sexual intercourse 
in the PBY(H) (see e.g.: “then having begun the ‘shaking’ in the 
inverted sexual position”, tatah ksobham samarabhya viparitara- 
tena tu, 45.384; or “after making his penis enter, he should start 
the shaking”, lingam pravesayitva tu tato ksobham samarabhet, 
45.343), in many cases it clearly denotes orgasm (see HATLEY 
2007, p. 245). See e.g. in the context of the asidharavrata*, in 
which the practitioner is to avoid having orgasm (e.g. PBY{H] 
40.12 and HATLEY 2007, pp. 140-141). Although in aisa Sanskrit 
the meaning of a verb does not necessarily change by putting it in 
the causative (the causative being a thematized form influenced by 
Middle-Indic rather than a true causative), the verb Vksubh may be 
an exception, at least in some cases, for its non-transitive form may 
mostly denote “to have orgasm”, while its causative — in the recur- 
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ring Saktim ksobhayet, “he should make his Sakti/partner tremble” 
— “to cause orgasm”. The substantive is then ambiguous as to 
whether it denotes the causative or the non-causative. [J 1 | 


Ksma@pala, n.m. [A], viande de la terre ; earth meat; Fleisch der 
Erde; ksma(sam)bhava, a., [viande] produite de la terre ; [meat] 
produced from the earth; aus der Erde entstandenes [Fleisch]. 

Contrary to what was stated in the entry on ksmdpala in vol. 2, 
ksmapala does not mean human flesh but beef, more precisely cow 
meat, since ksma means cow in this and other compounds. PBY(H) 
78.24 mentions ksmdapala, lit. “earth flesh” in the same line as hu- 
man flesh (ksmdpalam nrpalam caiva), showing clearly that the 
two terms cannot mean human flesh. See also KMT 23.135 (ksma- 
palendatha narena, “with beef or human flesh’’). 

The usage of the word ksmda*, “earth”, in the sense of cow, is 
based on their wide-spread identification, see for example the ordi- 
nary meanings of such synonyms as go or dhenu, which can denote 
both “cow” and “earth”. 

The word ksmabhava, lit. “produced from the earth’, com- 
monly figures in lists of meat, usually next to human flesh and 
goat meat, without further clarification, see e.g. SYM 17.53, 18.25, 
19.20-22 (in all these cases, the term was mistranslated in 
TORZSOK 1999 as vegetarian offerings); and TAV ad 29.17. See 
also PBY(H) 20.25 (mentioning it after the meat of a female 
jackal); TSB(D) 2.126 (as an alternative to human flesh). 

Cow meat is often mentioned next to human flesh as they 
represent the most impure meat offerings or food (see e.g. citation 
in TAV ad 4.243: gomadmsam ca narodbhavam). In MVT 10.19, 
mahaksmajapalani (according to the Berlin ms., information S.V., 
but written mahaksmapapaldni in the edition) probably also de- 
notes “human flesh (mahdpala) and beef (ksmdjapala)”, as “the 
highest etc. offerings” (uttamdadini); and similarly, TA 28.172 must 
refer to human flesh and beef (and perhaps other kinds of meat) by 
mahaksmajamamsair. V. also the recurring compound mahaksma- 
japaladikam in JRY (Se) 2.14.36bff. 

Since ksmabhava(mamsa) is a syn. of cow meat, ksmacaru, 
mentioned in PBY(H) 62.30, must denote the impure caru (2)* of 
a cow (and a bull?), which figures in a list of animal carus between 
the donkey caru and the camel caru. (Similarly, ksmapitta in 
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PBY[H] 66.23 must denote bovine bile, from which gorocana is 
produced.) [J.T.] 


khakkhala, n.m. [A], une personne rieuse ; a person given to 
laughter; ein gackernder Mensch. 

An undesirable type of student in the sisyapariksa* of the TiUd 
10.2cd: capalah khakkhalas caiva hinanigah sitcakah ksayi..., “A 
fickle person, a cackler, somebody with diminished number of 
limbs, a tattletale, a consumptive...”. [S.V., D.G., H.L., J.T.] 


khatika, nf. {O], craie ; chalk; Kreide. 

Also spelled ghatika. 

1. [A] White chalk (or powder) used to sketch mandalas*. 
White chalk is considered superior at TA 31.39b: khatika ca sitot- 
tama. It is listed among other sacrificial utensils (yagadravya) at 
SvT 3.42b. Ksemaraja ad loc. states that the chalk is to be used for 
sketching mandalas: khatikakaranyau mandalartham, “chalk and 
karani-strings are used for [drawing] mandalas”. In SvT 1.30ff. it 
seems that the khatika is probably a piece of chalk rather than a 
powder, for the Gcdrya* takes it in his hand and writes down the 
prastara* for the mantroddhara*. Narayanakantha ad Mrg kp 7.45 
(khatikaSankusitranam [em.; ghatika BHATT] ...kdryas...sampa- 
tas...) also states that chalk is used for sketching mandalas: khati- 
ka mandalopayogini (em.; ghatika mandapopayogini BHATT). See 
also SvaSS 12.7. 

That a khatikd is a piece of chalk is confirmed by literary us- 
age. In Kalavilasa 2.23a merchant is described as using a khatika 
to calculate his profits. 

2. Magical chalk or magical powder (a siddhi*). See KuS fol. 
82v. [S.V.] 


khadga 
ajouter : 
7. Syn. of astra* (e.g. Kir 20.32; PKam 4.26). [D.G.] 


gatirdgati, n.m. [O}. 

The second, from the bottom, of the four states of mind de- 
scribed in the Jayottara (9.10, 30cd-3 lab) and the NiKa (T. 174A, p. 
224, 32.24, 27). This state, achieved through regular practice, is 
described as rdjasa and is said to be superior to the viksipta* state 
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of mind, which is the ordinary state of mind involved diversely in 
different places. As the name itself suggests, this state is character- 
ised by engagement and disengagement of the mind with the 
world. According to the explanation found in the NiKa (T. 17A, p. 
224, 32.27), that person is in this state of mind whose mind is 
moving from the state of ignorance to the state of awareness and 
vice versa, and thus due to his weakness his mind is moving con- 
stantly. [D.A.] 
— sulina, suslista. 


garudadhvaja 
ligne 4, lire : utsava* au lieu de : ankuradrpana* 


gandhart 
remplacer la premiére phrase par: One of the ten principal chan- 
nels (na@di*) of the breath. 


guru 
ajouter a la fin de Il’ article : 

[<4] Nach Sripré 16.3-13b eine von vier Arten von dcaryas. 
Der guru steht an zweitunterster Stelle in der Hierarchie dieser 
dcaryas, die anderen sind puérna* an unterster Stelle; ttber dem 
guru stehen bhattaraka* und bhattacarya*. Der guru studiert und 
unterrichtet die Veden, Vedangas und das Pajficaratra, hat aber im 
Unterschied zum bhattdcdrya keine Berechtigung (adhikadra*) fiir 
das Ritual zum Zwecke anderer (pardrthapuja*). [M.R.] 

2. [X£] Neben vaikhdnasa*, tantrin* und niskala* eine von vier 
Arten von vdanaprasthas, den Angehorigen des dritten der vier 
Lebensstadien (Gframa). Ein guru ist in Birkenrinde oder Antilo- 
penfell gekleidet, i8t nur Wurzeln und Friichte, schweigt, badet 
drei Mal am Tag, hat keinen bestimmten Wohnort, besucht 
tirthas*, verehrt bestaindig, der Meditation (dhyana) hingegeben, 
Visnu. Sein Mantra ist der dvadasaksaramantra* (SanS brahma- 
ratra 5.22c-23b, 28-30b; VisnuS 29.84c-85b, 87c-88b). [M.R.] 


guruparva, n.nt. [A], les anniversaires de la naissance et de la 
mort du guru ; the days of birth and death of one’s teacher; Ge- 


burts- bzw. Todestag des eigenen Lehrers. 
According to TA 25.11-12, the days of the teacher’s birth and 
death are auspicious days for the people of his lineage. [D.A.] 
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guhyamrta, n.nt. [A], ambroisie secréte ; nectar of the private 
parts/secret nectar; Ambrosia der Geschlechtsteile/geheime Am- 
brosia. 

guhydamrta seems to be a general term in the PBY perhaps for 
sexual fluids, but probably only for female sexual fluids: vaginal 
secretion or menstrual blood. It can be used in small quantities, 
undiluted in a pill (see for instance the first preparation described 
below, similar to a kundagolaka*), or diluted either in water (see 
the second example below from the PBY) or an alcoholic drink 
(see e.g. fragments of SYM 27 referring to alcohol and meat), to 
create and/or cook an impure caru (2)*. 

Two chapters of the PBY(H) (the concluding portion of 22, 
and 24) deal with this substance and the ritual by which it is pro- 
duced (called guhyamrtaprayoga in PBY[H] 22.157 and guhya- 
mrtavidhi in PBY[H] 22.151, 24.118, and 62.63). In the first de- 
scription, only a small quantity of the substance is produced for 
private worship. After obtaining the mingled sexual fluids (dra- 
vya*) through ritual intercourse, the practitioner must fashion a 
linga* using this dravya, flour and some other, mostly impure, 
substances. He should place it in the female partner’s yoni, then 
move it and squeeze or stir it (pidayet) for a second, while reciting 
mantras. Then he is to withdraw the liiga and make a pill 
(gudika/gulika a word related to gola[ka]) — i.e. he should enclose 
the substance obtained (i.e. female sexual fluids) in some solid 
material, or make pellets out of the linga itself. This pill is to be 
used for regular adoration (arcana), to make the deities present; or 
it is perhaps to be consumed, if a pellet is meant. Since only a fash- 
ioned /inga is used in the procedure, it is implied that the pill con- 
tains female sexual fluid alone; this is confirmed by the last lines, 
which say that it is produced from a woman’s genitals (striyonipa- 
dasambhava). 

In the second case, the substance is produced in order to pre- 
pare an impure caru, which is therefore also called guhyamrtacaru 
(PBY[H] 24.19). PBY(H) 24.9 sqq. envisages that the female part- 
ner has her menstruation at the time of the rite, and after the 
ksobha* the practitioner must wash her genitals and gather the wa- 
ter mixed with blood in a utensil (bhdndaka). (Omitting the men- 
tion of semen in the mixture may or may not be significant here.) 
This is then used for cooking the caru, which is divided into three 
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parts to be consumed by the goddess, the fire and by the 
participants of the ritual. [J.T.] 
—> paricaratna, paficamrta. 


grhastha, n.m. [O], maitre de maison ; householder; Hausvater. 
[Xt] Die SanS und die VisnuS unterscheiden vier Arten von 
grhasthas, den AngehGrigen des zweiten der vier Lebensstadien 
(aSrama): vratin*, grhastha, ddhya* und dcarya (2)*. Der letztere 
grhastha folgt Observanzen (vrata) und fastet, widmet sich der 
rituellen Gottesverehrung und dem Studium (dhyayana) von Sam- 
hitas, unterstiitzt Schiiler und folgt der Observanz, sich mit der 
eigenen Ehefrau zu begniigen (svaddravratika) (SanS brahmardatra 
5.14c-15c, 17-18b; VisnuS 29.79c-80b, 81c-82b). [M.R.] 


gocari, n.f., Vv. S.v. khecari (2), dikcari. 


gopana, n.nt. |O], protection ; protection; Schiitzen. 

1. [A] Un des mantrasamskara*, v. ST 2.112 sq. [A.P.] 

2. [54] Nom du phonéme A (JayS 6.33ab; AhS 17.4cd; LT 
25. 3edPadSvep 23.11; SriprsS 50.34ab). [M.R.] 


ghatikd, nf., v. s.v. khatika. 


catuskalanatha, catuskalabhattaraka, nn.m., v. 8.v. paficaprana- 
va (2). 


caru, caruka 
ajouter a la fin de |’article : 

(Also with the extended stem carava-, e.g. PBY[H] 46.36). 
One could distinguish between at least eight kinds of impure ca- 
rus. In most cases, sexual fluids are the main ingredients, some- 
times to be diluted in a liquid to create a larger quantity of this 
widely used substance. 

2.1 The caru may be a rice offering, which is then rendered 
more powerful through the addition of impure substances such as 
human flesh, meat and wine. This is the most probable interpreta- 
tion of SYM 6.35, which enjoins a caru mixed with human flesh 
and wine, whereas in a parallel ritual the PBY(H) 35.140, the TSB 
(9.52), and the MVT (8.120) prescribe an ordinary rice caru. 
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(However, it is also possible that another impure caru is meant as 
described below.) 

2.2 The mingled sexual fluids. In several Tantras of the Yo- 
gini* cult, caru appears to mean the same as golaka or kundago- 
laka*, i.e. the mingled sexual fluids (i.e. probably vaginal secretion 
and semen), which is obtained by the practitioner with the help of 
Yoginis. See e.g. SYM 22.11 borrowed in TSB 16.134, SYM 
26.41, TSB 16.321 (gained by the sight of Yoginis, yoginidarsa- 
na), but also KMT 25.99, in which it figures in the context of 
meeting with Yoginis (melaka*). This is probably the caru whose 
consumption is said to make practitioners all-powerful in numer- 
ous passages. Another syn. is perhaps vatika*/batikd used in the 
PBY (e.g. in 62.40, where it is to be mixed with ashes from the 
cremation ground; but 62.36 and 62.116 distinguishes between 
caru and batika, the former being more valuable). 

2.3 Menstrual blood (and semen) diluted with a liquid. PBY(H) 
24.9 sqq. enjoins a rite in which menstrual blood is obtained di- 
luted with water, with which the female partner’s genitals have 
been washed, but it is not clear whether semen is included. The re- 
sult is called guhyamrtacaru. V. s.v. guhyamrta* (app. vol. 3). 
However, it is more common to dilute such mixtures in wine (as 
below); or even in urine as in PBY(H) 62.111, which adds 
dharamrta* to the impure pill of batukd. 

2.4 The Five Jewels (paficaratna* or ratnapaficaka*) mixed 
with wine. TA 15.437 mentions that a caru can be made with he- 
roic substances (viradravya*) or worldly (laukika) ones. For the 
five impure body products mixed with wine, see e.g. TA 29.10 and 
numerous Kaula* and Krama* passages cited in SANDERSON 2005, 
pp. 112-113. 

— pancamrta. 

2.5 The PBY envisages the caru to be made of the five nectars 
(paficamyta) in the sense of the five bodily constituents. See 
PBY(H) 3.223, in which the caru is made from the “five elements” 
(paficabhiitas; v. s.v. paiicamrtakarsana). Using the same word- 
ing, 62.106 also prescribes the caru to be made from the five nec- 
tars, which are in fact the five bhiitas listed in 62.103-104: blood 
(rakta), flesh (mamsa), fat or marrow (meda[s]), skin (tvac) and 
sneha (any bodily liquid, perhaps semen). A similar caru may be 
meant in 93.3 (paficangacarutvena). 
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2.6 The KJN (11.lab) mentions an impure caru for nitya* and 
naimittaka* rites: vistham dharaémrtam §ukram raktamajjavimisri- 
tam, i.e. faeces, urine, semen, mixed with [menstrual] blood and 
marrow. See HATLEY 2007, p. 162, n. 90. 

2.7 Subsequently, the KJN (11.12cd) prescribes five products 
of the cow as caru for kamya* purposes: gomdmsam goghrtam 
raktam goksiram ca dadhim tatha, “beef, butter, [cow’s] blood, 
milk and yoghurt.” See HATLEY 2007, p. 162, n. 90. 

2.8 The PBY also makes use of the carus of animals in some 
rites. PBY(H) 62.29 for instance lists the caru of cats, horses, cam- 
els, jackals, and donkeys. These are probably made of animal se- 
men (for when meat is denoted, some other compound is used). 
[are] 


cihna 
ajouter a la fin du premier paragraphe de la p. 249 : 

A list of cihnas or pratyayas* of rudrasaktisamaveSa is given 
in TiUd patala 4 (fols. 30r-3 1r). First there occurs stobha* (paraly- 
sis), after three months there occur visions of the various Yoginis* 
(tasya mas<ai>s trbhir devi yoginibhedadarsanam) and devas* in 
their vimdnas* (pasyate divyadeva§ ca vimadnasth<ad> vardnane), 
the heart throbs (hrdayam kampate), palatal sounds are produced 
(?talukoccaram eva ca), the head spins (sirafi ca bhramate), all of 
the limbs and joints shake one by one (ekaika[m] bhramayed 
[evam] angapratyangasandhisu), the whole body spins (ghirmmi- 
t<o> sarvvadeho ’yam kaulavidyaprabhavatah). The yogin is ad- 
vised to have no fear of these symptoms for the Goddess is play- 
ing. [S.V.] 

(Much of chapter 4 of the TiUd appears also in Somananda’s 
thirty-verse Saktavijnana.) [D.G.] 


codaka, n.m. [A\], celui qui incite ; impeller; Antreiber. 

1. The codaka is one of the three types of dcarya* in SarK 
23.25c-26b: codako bodhakas caiva moksadas ca parah smrtah | 
ity evam trividho jneya acaryas tu mahitale |. 

2. In KuS 15, it is an appellation used for one of the five types 
of sddhakas*: talako cumbaka§s caiva carvako [a?\radhakas tathal 
Sivo<d>bhita-m-atah proktah pamcabhedo [’ \pi sadhakah || talako 
giidham ity uktam cumbako codakas tatha |... [Cs.K.] 
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jati 

ajouter a la fin de la premiére phrase sur Ja p. 270% 

See also MVT 23.17cd (= TA 30.43cd) and IPVV vol 1, p. 8. 
[S.V.] 


jala, n.m. [A], filet, réseau ; net; Netz. 

Syn. mahdjala. The “rite of the net”. In this rite, the teacher 
first awakens his pranasakti* in the miulddhadra* with pranaya- 
mas* and prepares it in the form of a staff to which innumerable 
nadis* are bound. Then he throws it out through the nose and 
extends it to all adhvans* until the prdnasakti is in flames and 
smoke reaches all the adhvans, finds the soul and draws it near 
(TA 21.25 and TAV thereon). This rite is performed 1. to attract 
the soul of a disoriented man to the Saiva system, 2. to draw to- 
wards one the soul of a man who is away or dead for the sake of 
paroksadiksa*, and 3. also in the post-mortuary antestidiksa 
(antyesti*) performed for those who abided by lower religions in 
their lifetimes or for those Saivas who committed some sinful act 
and died before atoning for that (TA 21.26). In the case of antesti- 
diksa, the soul of the dead person is drawn near and blocked with 
bindu*, pierced with the saktibija*, rubbed with the trisiilabija, 
and struck with the visarga. When the Gcarya*, investing life-force 
in the dead person, enters the heart, throat, and forehead, the dead 
body begins to tremble, or throws out its left hand. Then the soul is 
united with Paramasiva, and the cremation of the dead body is 
performed as the final oblation to complete the rite. (TA 24.11-16) 
[D.A.] 


jtvadana, n.nt. [O], don de la vie ; the giving of life; Geben von 
Leben. 

[34] The rite of jrvadana mentioned in the AstaVi (70-72) is 
equivalent to a form of pranapratistha*. During this ritual, the 
consecrating priest is asked to recite several times the jtvadanam 
Jivanisiktam, which can be identified as Kathaka XI.7-8, touching 
the ten parts of the body. [D.A.] 


jhanaugha, n. m. {A}, flot/masse de sagesse ; flood/mass of wis- 
dom; Flut/Masse des Wissens. 

1. In ST 12.100b, this expression refers to the flood of knowl- 
edge ensuing (jfidnaughah sampravartate) from meditating upon 
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CC CN TI QENCA Ct AceNda 
Brahma in the buddhitattva (v. s.v. buddhi). In VBh 90, its sense 
borders on that of spritual gnosis: “For one incanting the syllable 
A, without M and H, there suddenly arises the great flood of wisdom 
(jfidnaugha), which is the supreme lord, O goddess” (abindum avi- 
sargam ca akaram japato mahan | udeti devi sahasa Jridnaughah 
paramesvarah (). 

2. In PBY(H), 1.34-35, 39.14-17, jfanaugha denotes the mass 
or “flood” (ogha*) of scriptural wisdom (jfidna*) in an undifferen- 
tiated (niskala), prelinguistic form, emerging forth from the pri- 
mordial bindu* when stimulated by Siva’s Sakti. This coalesces as 
a body of mantra (mantravigraha) at the level of the Sadasiva* 
tattva* in the course of scripture’s “descent” (avatdra) into differ- 
entiated, textual form. See HATLEY 2007, pp. 259-266. The syno- 
nym jvidnasandoha occurs in PBY(H) 39.91a. [S.H.] 

— jnanapravaha, tantradvatadra, divyaugha, mantraugha, §a- 
straugha. 


tankamandala, n.nt. [/\], mandala en forme d’une hache ; axe- 
shaped mandala; axtf6rmiges mandala. 

The mandala* used for the worship of CandeSa* is to have the 
form of a crescent moon or axe-blade (tanka), presumably because 
this echoes CandeSa’s most distinctive attribute, the axe (parasu): 
Ni USi 3.14; SvaSS 15.1ff.; Kir 23; Mrg kp 8.36 and commentary 
on 166; SiSarP(S) (ms. B, fol. 28v); SP1 5.5. The collocation 
tankamandala is not attested, and all but the last two passages give 
the shape of the crescent moon as the shape of the mandala. (Our 
dictionary (s.v. ardhendu(mandala]) suggests that the crescent- 
moon-shaped and axe-blade-shaped mandalas are distinguished 
from each other in SP1 5.5, but this seems unlikely in the light of 
the probable source of this passage, the SiSarP.) [D.G.] 
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